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ABSTRACT
CLERGYWOMEN WITH SPIRITUAL AUTHORITY
Sunny Sunwook Pak
The word spirit has multiple layers of meaning and yet has some common
features: immanence and transcendence. The languages of the spirit were used throughout
this study. The purpose of this research was to examine the possible relationship between
clergywomen’s understanding of their spiritual authority and their practice of ministry
leadership within the California-Pacific Annual Conference of the United Methodist
Church. Through intensive one-on-one in-depth interviews, the study explored how their
understanding of spiritual authority contributes to the ways they exercise their authority
in ministry leadership.
To be well represented the multicultural and multiethnic context of the CaliforniaPacific Annual Conference, six major ethnic groups—Asian, black, Hispanic, Native
American, Pacific Islander, and white—that were officially recognized in the conference
were served as the recommending agents of the clergywomen for the study. The research
participants were selected to reflect ethnic diverse ways of understanding and ministry.
Clergywomen from diverse cultural backgrounds had similar stories to tell in
different ways. Ordination was the affirming moment of clergywomen’s spiritual
authority, which was given to them by God at the moment of hearing God’s call to
ordained ministry. The traditional male-dominated culture in ministry was still a
challenge; however, clergywomen continued God’s ministry faithfully in the spirit of
shalom to create a harmonious, caring community of God with clergymen and laity as
God’s family.
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CHAPTER 1
OVERVIEW OF THE STUDY
Introduction
Hans-Georg Gadamer, a renowned figure of twentieth-century German
philosophy, argues that people do their interpretive work out of their effective history,
personal experience, and cultural traditions to assimilate new experiences. Following his
advice, I begin this study with a brief report of my effective history. After that report I
then clarify the significance of the title of this study, including the specific angle from
which I approach my theme, and conclude with an exploration of my theme of the study.
Effective History: Personal Experience and Cultural Traditions
A brief report of my effective history begins in Korea where I was born into a
devout Christian family. At age six a serious illness almost took my life. At that time, the
medical system in Korea was not good enough to diagnose my pain, but my American
doctor said it looked like pneumonia. I was hospitalized for over a year, but no effective
progress occurred in my treatment. Everyone gradually gave up on me, except my mother
who took me to a prayer mountain where I was miraculously healed. Shortly after this
experience, my mother fully dedicated my life up to God.1 I, also, made a serious
commitment to God, and Jesus truly became Lord and Savior for me. Since then, I have
been propelled by the desire to become like Jesus who revealed himself on the way to the
cross as an example of freedom in obedience, true life in dependence on God, and

1

Theologically, people debate the attributes of God. Attributes of power, knowledge, mutability,
and presence are just a few of the arguments theologians discuss. With these attributes, theological
language attempts to describe God. Even with the use of these words, however, God cannot be fully
explained. Theological language is metaphorical and not literal. Words such as father, mother, he, she
cannot possibly capture the full understanding of God; therefore, I intentionally do not use any pronoun to
address God throughout this paper. I address God as God in order to avoid anthropomorphisms.
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abundance in giving to others.
By grappling with the powers of death (Heb. 2:14-15), I passed “from death to
life” (John 5:24). It was a physical, pivotal experience. My commitment to God,
however, was somewhat an idealistic “yes” to join Jesus on the way to the cross, without
knowing exactly how to nurture my commitment in my daily life. To that end, God
placed my “immature” commitment within a Christian community where I began to
mature.
Having been reared in a Christian family, I feel I have always been loved and
cared for. From early childhood, through the teenage years, on to college and as a young
adult, I have always been involved in church. Every aspect of the church has contributed
to my Christian education, including Sunday school, church retreats, Bible studies, and
fellowship. Through these traditions, I have come to understand God’s abundant love for
me and all humanity. In times of worship, praise, fellowship, and prayer, I feel God’s
loving presence and the care of the Holy Spirit. I keep these moments in high regard for
nourishing my spirit. These are the gradual, nurturing Christian experiences that
constantly affect me by providing strength in times of weakness and endurance in times
of weariness.
I emigrated from Korea to the United States when I was age fifteen. It was
another time of experiencing “death” in life, a “pivotal” experience in my young life. It
was, however, less physical than psycho-sociological. I was not capable to do many
things effectively because of the cultural barriers, especially language. I encountered the
meaning of multiculturalism for the first time when I arrived in Los Angeles, California.
People looked and spoke differently. I had to study English to prepare for school. It was
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difficult. As the years went by, however, I was gradually assimilated into American
culture and enjoyed God’s blessing in the new land. Through the power of the cross, I
became alive again and my spirit was renewed.
In 2000 I was ordained2 as deacon in the California-Pacific Annual Conference of
the United Methodist Church by Bishop Roy Isao Sano, a Japanese-American. In the
same conference, two years later, I was ordained as elder by three bishops: (1) Bishop
Mary Ann Swenson, a European American, who is the resident bishop of the CaliforniaPacific Annual Conference, (2) Bishop Beverly Shamana, an African-American, who is
the resident bishop of the California-Nevada Annual Conference, and (3) Bishop Moon
Hyun Paik, a Korean, from the Korea Methodist Church in Seoul, Korea. This ordination
experience set the tone of God’s ministry through me: multicultural. My effective history
lies within a multicultural society in which I am being a minority in life and ministry.
Overall, my personal journey has led me to the key issue of leadership that is the
empowerment given by the Holy Spirit.
The Title and the Approach
My second concern in this chapter is to explain the title of the study and the
specific perspective from which I approach the theme. The title, “Clergywomen with
Spiritual Authority,” has been chosen for this study due to my interest in ministry derived
from my effective history. “Clergywomen” is chosen as the first part of the title because I
am the only woman in the 2003 Beeson program who can speak up for women in
ministry. “Spiritual Authority” is chosen for the second part of the title because I believe
2

The persons who seek to be ordained as elder in the United Methodist Church need to be
ordained as deacon for conferring the practice of Word and Service first, and then as elder for Word,
Sacrament, and Order under the rules of the 1992 Book of Discipline, a fundamental book outlining the
law, doctrine, administration, organizational work, and procedures of the United Methodist Church (United
Methodist Church).
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that it is the basis for leadership in ministry.
The theme, clergywomen with spiritual authority, is approached deductively in
this study. It is explored from general to specific. The study begins with a general
understanding of the reality related to the theme and ends with in-depth interviews of
twelve selected clergywomen from six major ethnic groups—Asian, black, Hispanic,
Native American, Pacific Islander, and white—all in the California-Pacific Annual
Conference of the United Methodist Church.
Statement of Purpose and Research Questions
The purpose of this research was to examine the possible relationship between the
clergywomen’s understanding of their spiritual authority and their practice of ministry
leadership within the United Methodist Church. The study explored how their
understanding of spiritual authority contributes to the ways they exercise their authority
in ministry leadership.
Leadership is like a pneumatic tire in ministry. The ministry does not move if the
tire loses air and becomes flat. The person who is in the leadership position is the tire in
ministry, and the air in the tire is the spiritual authority of clergywomen formed by the
encountering neshamah (the breath of life) with ruah/pneuma (the Spirit of God or the
Holy Spirit). The size of tire needs to be matched with the size of ministry. In order to
move forward, the leadership needs to be matched with the vision of ministry. The
ministry is like a child riding a tricycle. The balanced status of the tricycle tires allows
the rider to enjoy the ride and finish the course of the ride.
The children of God who have been chosen to be the “leaders of leaders”3

3

Dale Galloway has coined the phrase “A Leader of Leaders—of leaders” as a leadership
paradigm of pastors intended to refer to sharing the ministry genuinely. This phrase is used to describe
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(Galloway and Bird 42) are moving God’s ministry with three distinct spiritual authority
empowerments: inner empowerment, institutional empowerment, and communal
empowerment. The balanced empowerment of spiritual authority helps “leaders of
leaders” and the people God has entrusted under their leadership to accomplish the
mission of God.
The central questions addressed in this thesis are twofold.
Research Question 1
How do women pastors understand their spiritual authority in ministry as
expressed in inner empowerment, institutional empowerment, and communal
empowerment?
Research Question 2
How does the understanding of their spiritual authority contribute to their
ministry?
Definition of Terms
As communications systems improve and expand, the world becomes smaller.
Travel has become more accessible brining persons all over the globe in close contact. As
a result, the knowledge of the similarities and differences among cultures move from
hearsay to reality. An agreement on the use of words, however, is necessary to ensure
clear communication between participating parties. Explaining how I used certain words
throughout this paper helps me communicate with my readers.
Spiritual Authority
The word “authority” in this paper is kephale not arche. Arche is a Greek word

women in the ordained ministry throughout this paper for the collaborative styles of leadership that women
exhibit.
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used to indicate the high status of a chief priest, ruler, prince, or magistrate. Arche is the
hierarchical word for a position of high power, to have authority over another. Another
Greek word, kephale, however, refers to a cornerstone. Kephale is not usually used for
leader or ruler but for the first soldier into battle. Kephale expresses the horizontal,
incarnated leadership—love (1 John 4:8). Kephale is the authority to serve and give life
in God’s agapeo, love that is unconditional. Kephale expresses the essence of authority in
ministry that is love: love for God (Deut. 6:5), love for self (John 3:16), and love for
one’s neighbors (John 13:34-35).
As with all that exists, the origin of humanity is in God’s act of creation. God
intends humanity to share God’s own image and likeness from the beginning (Gen. 1:26).
As part of the image of God, humanity was given the ability to choose. With this ability,
humanity would have existed in blissful communion with God if they chose constantly to
commune with God. The word spiritual means people commune with God willingly
through the image of God in them. Joining the circle of God’s trinitarian fellowship is
called spiritual. All human beings are living creatures because God breathed neshamah
(the breath of life) into the human race (Gen. 2:7); therefore, the full potential of
humanity is spiritual, which is living. When neshamah in humanity joins ruah, the Spirit
of God, (Gen. 1:2) or pneuma, the Holy Spirit (Acts 1:8), in God’s trinitarian fellowship
human beings become spiritual living beings. The word pneuma in Greek and ruah in
Hebrew are interchangeable in the work of the Spirit. Pneuma and ruah connote the
essence of God’s third person, the Spirit. Communing with pneuma/ruah grants
neshamah the power to achieve the mission of God through the Church, which is the
earthly form of God’s trinitarian fellowship.
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Therefore, for the purpose of this study, spiritual authority means having power
to accomplish the mission of God in love that comes when persons communicated with
God. The spiritual authority in relation to inner empowerment is called identity in Christ,
vision for institutional empowerment, and culture of communal empowerment.
Context of the Study
This study took place in the California-Pacific Annual Conference of the United
Methodist Church (Cal-Pac), an entity of more than four-hundred United Methodist
churches in ministry together on the southwest coast of the United States and beyond.
United Methodist churches in the Cal-Pac conference reach north to the small, inland
California city of Bishop, south to the Mexican border, and west to the Hawaiian Islands,
Guam, and Saipan. Cal-Pac is one of sixty-five conferences of the United Methodist
Church in America.
The serving community of Cal-Pac is filled with the beauty of multiculturalism.
Table 1.1 shows the ethnic makeup of the serving community of Cal-Pac based on the
2000 U. S. Census.
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Table 1.1. Serving Community of Cal-Pac
People Quick Facts
Population in 2000
Population from 1990 to 2000
White persons in 2000
Black or African-American persons in 2000
American Indian and Alaska Native persons in 2000
Asian persons in 2000
Native Hawaiian and other Pacific Islander in 2000
Persons reporting some other race in 2000
Persons reporting two or more races in 2000
Persons of Hispanic or Latino origin in 2000
White persons, not of Hispanic/Latino origin in 2000
Foreign born persons in 2000
Spoken language other than English at home in 2000

California
33,871,648
13.6%
59.5%
6.7%
1.0%
10.9%
0.3%
16.8%
4.7%
32.4%
46.7%
26.2%
39.5%

Hawaii
1,211,537
9.3%
24.3%
1.8%
0.3%
41.6%
9.4%
1.3%
21.4%
7.2%
22.9%
17.5%
26.6%

Note: California had the largest number (291,191 or 27.4 percent) of immigrants in 2002.
Source: U. S. Census Bureau.

Methodology
This study explored the understanding of clergywomen on spiritual authority
through representing intensive one-on-one, in-depth interviews. The stories of twelve
clergywomen recommended by six major ethnic groups within the California-Pacific
Annual Conference of the United Methodist Church (UMC) were collected. The design
of the interview was to ask a number of questions about their perceived role and spiritual
gifts for ministry. One or several interview questions were designed to focus on the actual
amount of time spent in spiritual formation, care for self, continuing education, and
ministry beyond their immediate assignment. The study examined the possible
relationship between the clergywomen’s understanding of their spiritual authority and
their practice of ministry leadership.
Subjects
The subjects of this study were twelve UMC clergywomen who were
recommended by leaders of six major ethnic groups in the California-Pacific Annual
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Conference of the United Methodist Church. Each ethnic group recommended two
clergywomen from their group for the study. The initial contact was made to ask to agree
to participate in the in-depth interview survey for the study.
Variables
The variable of this research was the participants’ understanding of their own
spiritual authority. Their ethnic cultural background influenced their understanding. The
variable was the wholeness of their ministry. The wholeness of ministry was the health of
their ministry on the understanding of their spiritual authority.
Instrumentation and Data Collection
Instrumentation for the research was designed in a semi-structured interview
protocol. A time for conversation with the interviewees in person or via phone or e-mail
was arranged. The guideline for the conversation was given through the interview grand
tour questions: “Would you please share your calling story? What is your calling
statement within a sentence? How do you practice and nurture your call in relation to
yourself, institutional church, and communal church?” The interview questionnaire was
given to the interviewees in advance, which allowed ample time for them to think about
their journey in ministry prior to the interview. They were asked to prepare their
biography in writing, if possible, prior to the interview.
Delimitations and Generalizability
The motivation to engage in this research was inspired while observing
clergywomen in the California-Pacific Annual Conference of the United Methodist
Church. Being a woman is a God-given gift. The chosen women, however, were called to
ministry, not just because they were women but also because they received a special call
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to ministry. Clergywomen were leaders in ministry, but people treated them as women
only, not leaders or women leaders because of the patriarchal religious culture.
Throughout the study, women in ministry were named as “leaders of leaders” to
emphasize their role and call into ministry. God initiated this call, and women responded
to it. God chose women for God’s mission in the twenty-first century. Spiritual authority
was given to chosen women. My hope for these chosen ones was for them to gain the
balanced spiritual authority between three areas—oneself, the institutional church, and
the communal church; therefore, they could create a healthy environment in ministry for
the growth under their leadership.
The Issues
For centuries, a patriarchal system of control has kept women in spiritual captivity
by taking the social world of the Scriptures as literally applicable to modern times. A
debunking of their interpretation is necessary. Living in the twenty-first century does not
mean that the myths have been fully debunked, but the Church body should admit that in
some ways it is still in the Dark Ages, especially in relation to women in ministry. The
male-dominated religious system is still used to promote biblical misinterpretations of
female inferiority. Such literal misuses of Scripture do not reflect God’s heart as Jesus
makes clear.
Like other clergywomen, I am called to ordained ministry. I was ordained on
Father’s Day, 18 June 2000, to become a “mother” of the church by Bishop Roy Sano in
the United Methodist Church in California-Pacific Annual Conference. After my
ordination, I began seeking mentors who could help me become an effective pastor of the
church. From my interaction with other pastors, I have become aware of the issues
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clergywomen encounter as they work to fulfill God’s mission. The issues are gathered
into three categories: (1) inner empowerment of the leadership, (2) institutional
empowerment of the leadership, and (3) communal empowerment of the leadership. Inner
empowerment, institutional empowerment, and communal empowerment are visible
relational channels through which spiritual authority is expressed.
Inner Empowerment: Identity in Christ
Inner empowerment that deals with the identity in Christ related to one’s selfesteem is the foundational empowerment of spiritual authority in ministry. Having great
self-confidence or a high self-esteem helps in every area of life and ministry. In order to
have a high self-esteem, people need to know how valuable they are regardless of their
body image or social anxieties. They need to know who made them and for what purpose.
God has created humanity, both male and female, in God’s image (Gen. 1:27). Restoring
God’s image in humanity through Christ is the key factor for having strong inner
empowerment.
Institutional Empowerment: Vision
The purpose of the existence of the Church is its vision. The vision evolution of
the Church begins with the first Pentecost in Jerusalem and the outpouring of the Holy
Spirit on Christ’s small circle of disciples (Acts 2). The Church is a movement of the
Spirit. An institutional church is an organization of people gathered to equip the
community of faith to accomplish the mission of God. “Methodists” was initially a
nickname, maybe even derisive, applied to a revival movement of the Spirit in the
eighteenth century. Today, however, this revival movement of the Spirit has become
static and settled in as an organized religion, one that blunts the vision of the “Methodist”
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movement, broadened to recognize the incorporation of God’s Spirit through the women
of God in ministry.
Communal Empowerment: Culture
As the institutional church is defined as the objective aspect of the Church, the
communal church is the subjective aspect of the Church. The communal church is full of
tradition, personality, programs, and events. All of these diverse components of the
Church can be summed up as the culture of the Church. In hearing of the Spirit, the
diverse culture becomes the beauty of the Church, but deafness to the Spirit leads the
communal church to be self-indulgent, which is ugly. The enculturated tradition of the
communal church interprets the Christian proclamation in a form appropriate for its
particular cultures without providing a room for the Spirit to speak. The communal
church hears its own voice and is satisfied, without giving priority to the voice of the
Spirit.
Biblical/Theological Foundations
The word theology is derived from two Greek words, theo meaning God and
logos meaning “word” or “knowledge.” Theology is the knowledge of God that seeks to
clarify God’s identity. Theology is the effort of bringing rational clarity and
interpretations to revelations given in Scripture. One of the greatest turning points in
Church history is the rise of Protestantism in the sixteenth century (Olson 370). One of
the major principles of Protestantism is sola scriptura: Scripture above all other
authorities for Christian faith and practice.
In the late 1960s, Albert Outler coined the phrase “Wesleyan Quadrilateral” for
the fourfold guidelines of authority in the theology of John Wesley, who was the leader
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of the Methodist movement in the late eighteenth century (Reasoner). The fourfold
guidelines are the Scripture, reason, tradition, and experience. The Wesleyan
Quadrilateral refers to the primacy of scriptural authority, complemented and
corroborated by tradition, reason, and experience. The Scripture is the only source of
spiritual axioms that provide a basis or starting point for an adequate theology.
The Scripture, however, is canonized through tradition. Tradition is the handing
on of beliefs and practices from one generation to the next or from one group to another
related group. Tradition is God’s action in history that grew out of specific
circumstances. This multiplicity of traditions furnishes a richly varied source for
theological reflection and construction (United Methodist Church, Book of Discipline
par.104). It, however, challenges Methodists to evaluate the traditions critically in light of
Scripture. Experience refers to God’s presence within human existence as a new life in
Christ. Through experience Methodists affirm what they have learned cognitively.
Experience is important in the realm of faith because a person is not governed solely by
the mind; the heart also must prosper for the whole person to find faith. It should be
interpreted in light of the other three. Reason is God’s gift of human understanding and
critical thought. Reason is already influenced by the other three. This interdependency of
the four guidelines keeps Methodists from the danger of extremes such as bibliolatry,
traditionalism, enthusiasm, and rationalism.
With “Wesleyan Quadrilateral” theological foundation, the issue of women in
ministry is approached not as a theological issue but as a cultural issue. The “cultural”
framework for the revelations given in Scripture needs to be rethought in the light of
changing cultural conditions whether the patriarchal culture of the Bible is authoritative
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for the twenty-first century or not.
The Scripture points to the special roles of women in the lives of men. A mother’s
love places Moses in the bulrushes (Exod. 2:1-10), and the concern of a harlot saves two
spies (Josh. 2). When Joseph of Arimathea rolls the stone across the entrance to Jesus’
tomb and leaves, Mary Magdalene and Mary the mother of Jesus remain, “sitting
opposite the tomb” (Matt. 27:61, NIV). As the Sabbath ends and dawn breaks the two
Marys return to the scene—the last to leave, the first to arrive (Matt. 28:1). Something
instinctive makes women protective of men. Working behind the scenes is an accepted
view of women in traditional ministry. Women, however, suddenly become issues when
women take a leadership role in ministry. Taking a leadership role for women is
considered as a theological issue without defining what is a theological issue and what is
not.
The biblical or theological issues are the issues in the divine-to-human
connection, not in the human-to-divine or human-to-human. The theological issues are
God’s issues initiated by God. The division of the human race into male and female is
part of God’s plan for creation (Gen. 1:27). Both male and female are created in God’s
own “image” and “likeness” (Gen. 1:26), and the mission of God is given to them both
equally (Gen. 1:28). Both sexes are to be fruitful and rule over every creature. Equal
responsibility is given to both male and female. To accomplish God’s mission, God
promises to pour out the Spirit on all people men and women (Joel 2:28-29). God does
not discriminate male against female or female against male. God loves both male and
female and gives them the same promise of the Spirit. God has no problem with women
as leaders of leaders; therefore, women in ministry are not theological issues.
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Throughout church history, the apostle Paul has held the reputation of being the
great Christian male chauvinist. He is often quoted to discredit the idea of women in
ministry and to bar women from preaching and leading in worship. Opponents of women
in ministry typically quote his letter to Corinth: “As in all the congregations of the saints,
women should remain silent in the churches. They are not allowed to speak, but must be
in submission, as the Law says” (1 Cor. 14:33b-34). Nevertheless, in 1 Corinthians 11,
Paul approves of women praying and prophesying in worship. Paul appears to contradict
himself due to an apparent misunderstanding surrounding two words: silence and speak
(Bristow 62). In Greek, three types of silence are expressed: (1) phimoo, meaning to tie
shut or muzzle, forcing someone to be silent (Matt. 22:12; 23:24; Mark 1:25); (2)
hesuchia, meaning stillness and quiet, silence in studying (1 Tim. 2:11); and (3) sigao,
meaning a voluntary silence (Luke 9:36; 18:39; 19:40; Mark 16:41). In 1 Corinthians
14:33b-34, Paul did not use phimoo. He uses sigao. Of all the verbs for speaking in
Greek, laleo means simply “chatting” like two friends talking. Paul used the verb laleo in
1 Corinthians 14:34. He is simply telling the women not to chat. In this verse, Paul did
not use any of the verbs that mean preach, proclaim, teach, or declare.
Paul approved of women praying and prophesying in worship, men and women
worshipping together, and the equality of men and women in Christ (Bristow 63). In his
book, Roger Gryson exemplifies the hidden history of women’s leadership, a history that
has been suppressed by the selective memory of succeeding generations of male
historians:
From the beginnings of Christianity, women assumed an important role
and enjoyed a place of choice in the Christian community. Paul praised
several women who assisted him in his apostolic works. Women also
possessed the charism of prophecy. There is no evidence, however, that
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they exercised leadership roles in the community. Even though several
women followed Jesus from the onset of his ministry in Galilee and
figured among the privileged witnesses of his resurrection, no women
appeared among the Twelve or even among the other apostles. As
Epiphanius of Salamis pointed out, there have never been women
presbyters. (109)
These ideas, however, were new and radical to Gentiles and Jews; therefore, a special
instruction on the implementation of the ideas especially was needed. That is why he told
the women to contain themselves. The last phrase of 1 Corinthians 14:34 says that the
women are to be in submission as the Law says. The Greek word for submission,
hupotassomai, is a voluntary attitude of being responsive to the needs of others (Bristow
65). The Law in this passage is not the Law of Moses but the law of love in Christ.
Clearly, Paul does not impose theological sanctions on women in ministry; rather, he has
full respect for women in ministry who also have the Spirit (1 Cor. 11:4-5).
The issues around women in ministry do not arise from theological issues but
cultural ones. According to Eugene A. Nida, culture is learned behavior that is socially
acquired, the material and immaterial traits of which are passed on from one generation
to another (28-29). Culture is a way of behaving, thinking, and reacting. People do not
see culture. They see manifestations of culture in particular objects (forms made or used
by people) and actions (what people do or say).
A form of culture in ministry is leadership that is the human-to-human connection
to give birth to the human-to-divine connection. The leadership terms in the New
Testament are (1) proistemi, meaning the one who goes before (Rom. 12:8), (2)
kybernesis, meaning administrators (1 Cor. 12:28), (3) episkopoi, meaning overseers
(Phil. 1:1; Acts 20:28; 1 Tim. 3:1), (4) diakonos, meaning servant (1 Tim. 3:8), (5)
presbyterio, meaning elders or older, wiser people (Tit. 1:5), and (6) poimenes, meaning
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pastors or shepherds (Eph. 4:11). These biblical words for leadership have been shared
with women in ministry; however, conspicuously missing from the list of leadership
words in the New Testament is hiereus, meaning priest, a word reserved for Christ until
the end of the second century (Stevens 146).
The New Testament Church, however, did not recognize a special priesthood
distinct from the people as mediating between God and the laity but called all believers
“saints,” though many fell far short of their vocation (Schaff 484-88). The only priest,
Jesus Christ, taught the universal priesthood, as well as universal kingship, of believers.
During the third century, applying the term priest directly and exclusively to the Christian
ministers, especially the bishops, became customary. In the same manner the whole
ministry, and it alone, was called clergy, with a double reference to its presidency and its
peculiar relation to God (488). It was distinguished by this name from the Christian
people or laity. Thus the term clergy, which first signified the lot by which office was
assigned (Acts 1:17, 25), then the office itself, then the persons holding that office, was
transferred from the Christians generally to the ministers exclusively.
The word priest is now the state of office in an organized hierarchical institution.
The Vatican’s 1976 Declaration on the Question of Admitting Women to the Priesthood
justifies its exclusion of women from the priesthood on the grounds that the female body
does not resemble the male body of Christ (Torjensen 3). For a woman to perform the
sacramental functions of a priest is impossible due to the cultural framework in an
organized institution according to the Vatican’s declaration. A woman, unlike a man, is
perceived to be inseparable from her sexual nature, and as a priest she brings sexuality
into the realm of the sacred. The practice of the Vatican’s declaration exemplifies that
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women as priests in a power institution are treated as a theological problematic existence
in order to weaken their competitiveness in the power structure.
The complexity of the issue of women clergy, given its larger context of gender,
is a cultural issue. Cultural forms are signs that signify meaning. Comparing the forms in
cultures without tracing the original meaning of the form is inadequate. Tracing back to
the founder of Christianity, to Jesus, is an appropriate way to argue about the legitimacy
of women in ministry. In John 4:1-42, Jesus and a Samaritan woman show how
communing with pneuma/ruah grants neshamah, especially neshamah in woman, the
power to carry out the mission of God. In the second chapter of this study, the Scripture
is discussed in three ways: (1) inner empowerment, (2) institutional empowerment, and (3)
communal empowerment.
Overview of the Study
Chapter 2 develops the theory about spiritual authority in responding to the issues
around women in ministry and provides the procedural solutions to each issue. Chapter 3
provides a detailed, descriptive interview, survey method questionnaire. Chapter 4 reports
the interview survey findings. Chapter 5 summarizes the findings and interprets the
findings along with suggestions for further inquiry.
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CHAPTER 2
REVIEW OF LITERATURE
When Jesus committed his mission and ministry to his followers, he promised to
send them the Holy Spirit to serve as their guide, to instruct and empower them (John
14:12-18). Through the Holy Spirit, his followers have all the spiritual equipment and
provision they require to be what they should be and to do what they must. In the Spirit
they are empowered and equipped to function as the body of Christ and bear fruit as the
branch of the vine (John 15:5).
My thesis is that God has chosen women to mobilize the body of Christ for the
twenty-first century as a fresh wind of the Spirit. The Spirit blows through women from
place to place to refresh life in the body of Christ. The movement of the Spirit is
unpredictable but recognizable by hearing the sound of it (John 3:8). The issues around
clergywomen are ultimately “deafness” problems: the deafness of clergywomen
themselves and the deafness of the Church.
The deafness of clergywomen, which prevents them from hearing the voice of the
Spirit, results in their low self-esteem because they lose their identity in Christ and the
purpose of their ultimate existence. Consequently, clergywomen who fail to hear the
voice of the Spirit lose the ultimate meaning of their lives and suffer from identity
confusion.
The deafness of the Church to the Spirit affects two types of leadership
empowerment within the Church: institutional empowerment and communal
empowerment. An institutional church empowers the leadership of clergywomen by
affirming their call and sending them to a community where God’s message needs to be

Pak 20
proclaimed. Unless the Spirit is the guiding factor in the institutional church, it loses its
power to guide and becomes just another cultural agency supporting the status quo that
fails to accomplish its tasks.
The deafness of the faith community results in its enculturation to the world, not
to the reign of God. In other words, the community becomes a social, political entity
instead of a Spirit-led body because it synchronizes Christian mores with social-political
values. The values of the faith community shaped by the story of Jesus Christ are
distorted by adopting the stories of the world. The community becomes of the world not
just in the world; therefore, it does not recognize the call of clergywomen to ministry and
fails to empower their leadership by refusing to accept God’s gifts through them.
Since the issues around women in ministry are raised, theology is an appropriate
tool to shift the paradigm of leadership empowerment. The issues are summarized into
three categories: (1) inner empowerment of the leadership, (2) institutional empowerment
of the leadership, and (3) communal empowerment of the leadership. Table 2.1
summarizes my analysis of the issues along with the procedural solutions.

Table 2.1. The Issues around Clergywomen
Issues
Inner empowerment
• Identity in Christ
Institutional empowerment
• Passion/Vision
Communal empowerment
• Culture

Embedded Places
Inner self
Institutional church—the institution
• Denomination
• Conference
Communal church—the community
• Appointed ministry setting

Procedural Solutions
Reclaim the “call”
• God the Creator
Affirm and send the “call”
• God the Sanctifier
Accept the “call”
• God the Re-Creator
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Inner Empowerment: Identity in Christ
The Bible begins with the information that God created all humanity, both male
and female, in the image and likeness of Godself to be stewards of God’s creation (Gen.
1:26-27). By breathing the breath of life into Adam (the human race), God created Adam
to be a living being (Gen. 2:7). Life in Greek is pneuma, which is usually translated spirit.
The Hebrew word ruah is usually translated as wind or breath; therefore, the full
potential of humanity is spiritual living. This living organism carries on activities related
to God’s creation, between individuals and between God and God’s people in harmony
(Saucy and Tenelshof 186).
God communicates with God’s people in spirit and truth for God is spirit (John
4:23-24). The divine-human communication has basically two dynamics: God’s
revelation of Godself to God’s people and their response to God’s revelation. God
speaks, and they listen. God speaks through many channels, but every communication
with God is in spirit. The main message of God’s revelation is always love because God
is love (1 John 4:8). God tells them that God loves them so much God gave up the only
begotten Son, Jesus. God continues telling them that how wonderfully they are made for
God’s glory (Rom. 11:36). God tries to communicate this message every day through
many different channels. Their response to God’s speaking is a listening-hearing that
leads to appropriate actions. In order to respond to God’s voice, first, persons need to
hear the Spirit.
The inner empowerment of leadership raises the question of the deafness of
oneself to the Spirit. Women become deaf to the sound of the Spirit by creating God in
their own image. This wrong image of God cripples the ability to hear the sound of the
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Spirit and leads to the pit of low self-esteem. One way to the pit of low self-esteem is
gluttony. Gluttony not only pertains to food, but to all visible and invisible things people
desire other than God (Rushman).
Clergywomen become deaf to the Spirit because of their “gluttony” in ministry.
They want more pleasure from something than what they are called for in ministry—the
mission of God. They want everything exactly their way. They demand too much from
people such as an excessive desire for other people’s time or presence. Gluttony in
ministry lowers self-esteem and finally leads to the loss of confidence in ministry.
Because God creates humanity, male and female, for God’s glory (Rom. 11:36),
God’s glory is the essence of the nature of God, the weight of God’s importance, the
radiance of God’s splendor, the demonstration of God’s power, and the atmosphere of
God’s presence (Warren 53). The ways to celebrate God’s glory, suggests Rick Warren,
are to worship God, to love other believers, to become like Christ, to serve others with
gifts, and to tell others about God (55-57). By hearing the Spirit, clergywomen are able to
pursue their purpose of life in ministry. Gluttony, however, blocks the sound of the Spirit
and one’s ego becomes god.
Most women in ministry start with a clear purpose and calling. Many women,
however, become deaf later in their ministry gradually by losing their first hearing of the
call. At first they hear the clear call of the Spirit to become “leaders of leaders.” They are
full of “e-motion,” experiences and feelings that cannot be explained in ordinary terms
(McManus 96). They are so in love with God and God’s people that they can feel and
experience God through the Spirit. Their spiritual antenna captures the signal of the
Spirit, and they have a clear communication with God. They know who they are: loving
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children of God who have been called to be leaders. They have assurance that they are
special in the eyes of God. They know that they are not just one among many but are
uniquely who they are. The sense that the way God made them is not the same as the way
God made others. They are wonderfully created by God in a unique way. They are
competent wherever they are and in whatever they do because they clearly hear the Spirit.
They find a balance for effective life and ministry. The world around them is beautiful
even though they face challenges. They see these challenges as opportunities even in the
midst of opposition because they are fully in connection with God who can do all things
through them (Phil. 4:13). They are healthy agents of good news. They love God, self,
and others.
As time goes by, however, their loving balance between God and self becomes
unbalanced due to self-indulgence, gluttony. They love themselves more than anything
else. They become their own idols. They become comfortable with who they are in
ministry and settle into the mundane life without feeling the need for God. They become
arrogant and depend on their own competency instead of the Spirit. They start to look
around and compare themselves with others. They gradually lose their ability to hear the
Spirit; instead, they begin listening to people. “Who am I?” is the question with which
they find themselves wrestling all too often. They oscillate between feeling good about
themselves and feeling bad. Their successes elevate their self-esteem, and their failures
(or sometimes others’ successes) lower it. Their unstable self-esteem creates an unhealthy
life and ministry, and they lose their competency in both. By relying on themselves,
instead of the Spirit, clergywomen become noisy gongs and clanging cymbals without
love (1 Cor. 13:1). Later they become incompetent.
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For incompetent clergywomen the tasks of the ordained ministry are too much to
bear for they are deaf to the Spirit. They forget that the ministry to which they are
assigned is not the ministry of the world but the ministry of God in the world. God has
ownership of the ministry; therefore, continuing to listening to God is mandatory for
clergywomen to be effective as ministers. Since spiritless clergywomen, however, are
deaf to the Spirit, they are not able to receive God’s help. They need to repent to refresh
their lives again and to hear the Spirit (Acts 3:19). Since such clergywomen are not
confident in themselves and are deaf to the Spirit, they depend on people for selfaffirmation and become workaholics to prove their worth to others based on the
American culture that says one is what one does (Steward and Bennet 76).
Their achievement needs to be visible, measurable, and materialistic in the
American culture for the affirmation they want to earn (Steward and Bennet 69). For
visibility, they look for a chance to get involved at the conference or district level of
ministry without considering their primary ministry assignment or family. They compare
the number of committees and ministries in which they are involved to others. They are
desperate to hold positions for the sake of visibility, not for the purpose of the positions.
They are hungry to be known by others, especially by the leaders at the conference or
district level of ministries. Some of them are good in ministry without possessing a
genuine, sharing spirit. They wear two masks, one for the important, influential people
and one for ordinary, powerless people. They are not able to build a consistent, stable
relationship with anyone. Their inconsistency in relationships with others often makes
them loners. Individuals are formed in social interaction with people and transformed by
individuals within and outside their group (Moore 37). To survive spiritually and thrive in
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ministry, clergywomen must have people yoked with them to do God’s work.
Insecure clergywomen ask themselves how large their ministries are to measure
their achievement in ministry. The size of the ministry is an important matter to them
instead of the health of their ministry. They have a tendency to create an unrealistic
annual report that does not reflect the true reality of the ministry under their leadership.
The purpose of their report is to create a good public reputation, not for a reality check on
their ministry. Their artificial perception gives birth to a ghost ministry that does not
exist.
Materialistic achievement also relates to dollar figures. The size of their salary
sets the level of their self-esteem. Their mind-set is rooted in Benjamin Franklin’s slogan,
“Time is money.” They just do the minimal work based on their job description unless
they have a special reason to go the extra mile. They read the Bible because the church
pays them to. They pray because they are paid to do so. They visit people because they
are paid to do so. They officiate at weddings and funerals because they receive extra
income. They trade in God; therefore, the ministry under their leadership becomes a
business of the world. They are no longer leaders, but managers without the Spirit. They
lose the authentic selfhood God intends them to have.
Overall, the inner empowerment issues are treacherous due to their invisible and
subtle characteristics. People can only see the general symptoms of low self-esteem, but
no one can truly evaluate or judge the inner empowerment of others. As an individual’s
personality and leadership style varies, the symptoms also vary. The inner empowerment
issues are between God and the individuals. The inner empowerment, however, is the
fundamental empowerment clergywomen have to be leaders in the ministry of God.
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Institutional Empowerment: Vision
Methodism encompasses a community of some 72 million people who live
within the church’s vast sphere of influence with seventy-four other church bodies with
common roots in the Methodist tradition (Williams). The largest Methodist denomination
in the United States today is the United Methodist Church (Cline).
The organizational structure of the United Methodist Church has been set up in
the all-important Book of Discipline, much as the American government is outlined in the
Constitution. Both are made up of three branches: executive, legislative, and judicial. The
United Methodist Church’s version of these three are the Council of Bishops, the General
Conference, and the Judicial Council (“Constitution”). The General Conference is the top
legislative body; the nine-member Judicial Council is the “supreme court”; and, the
Council of Bishops is similar to the executive branch.
The legislative body of the United Methodist Church, hereafter throughout this
paper, has the meaning of an institutional church, especially focusing on the basic
functions of it—affirming and sending of the call. In other words, the institutional church
is an agent to affirm the call of women through ordination and send them to an actual
ministry setting in which they exercise their leadership. All other functions of the
institutional church are grouped under the category of “communal church” or
“community of faith” for the sake of this study.
The institutional church (denomination and conference) becomes nothing but a
secular institution when it loses its connection with the Spirit. A spiritless institution
diminishes the true meaning of the Church. The institution becomes conflict oriented
instead of mission oriented, and God’s call of women to the ordained ministry is limited
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by institutional sexism and racism in subtle but provocative ways. By intellectualizing
God, the institution tries to resolve conflicts by themselves instead of asking God to
intervene in the situation. In other words, it calls for protest instead of prayer. The
institution loses the balance between the word and the Spirit. It gets too dried up to
recognize the sound of the Spirit to affirm and send the call of women as the Spirit leads.
The institution loses its ability to empower the call of women and becomes a political
human institution in deafness to the Spirit.
The legislative body of the institution, the United Methodist Church, is divided
into three categories: General Conference,4 Jurisdictional Conference,5 and Annual
Conference.6 The mission of the United Methodist Church is to make disciples of Jesus
Christ. Communal churches provide the most significant arena through which disciple
making occurs (United Methodist Church, Book of Discipline par.120). The United
Methodist Church in the United States is organized with sixty-five Annual Conferences
within the five Jurisdictional Conferences. Clergywomen are 19.2 percent of total clergy
members (44,923) in the United Methodist Church (General Council, “Clergy
Membership”). The highest percentage of women clergy members of the conference in
the United Methodist Church is 33.42 percent (264 out of 790) of all clergy categories
4

General Conference meets every four years for the purpose of speaking and acting on behalf of
the national and international body of the United Methodist Church. Delegates are elected by Annual
Conferences. Half of the delegates are clergy and half are laypersons.
5
Jurisdictional Conference is composed of a number of Annual Conferences whose delegates are
elected by each Annual Conference. Each Annual Conference has a designated number of delegates based
on the total number of members of the United Methodist churches in that conference. Half of the delegates
are laypersons and half are clergy. It meets every four years, and its main purpose is the election of bishops
and the setting of conference boundaries. General Conference delegates are also members of the
Jurisdictional Conference.
6
Annual Conference meets once a year to represent United Methodists in a particular geographical
area. All clergy are members. Each local church or charge elects at least one lay member to attend Annual
Conference so that lay members equal clergy members. The Annual Conference is responsible for
accepting goals and approving the budget for the work of the United Methodist Church in its area. The
Annual Conference is also responsible for approving persons for ordination as clergy and consecration as
diaconal ministers.
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(“Introduction”). Currently, eleven out of forty-six bishops are active clergywomen
bishops in the United Methodist Church.
Women in ordained ministry began in 1956 when the General Conference of the
Methodist Church declared that women were eligible for all orders of the ministry and
full conference membership. The rise of women as leaders in the United Methodist
Church was irresistible and inevitable. In 1996, United Methodists continued to recognize
the gifts of women clergy. At that year’s General Conference, Methodists celebrated the
largest number of clergywomen delegates ever elected: 107, which is 25.1 percent of all
clergy delegates in the U. S. A. (General Commission).
Since then, fourteen clergywomen bishops have been elected in the UMC as of
2000. Out of fourteen, the first elected clergywoman bishop, Marjorie Matthews, died in
1980, and two, Leontine Kelly and Judy Craig, who were elected in 1984 have retired.
Bishop Kelly is the first African-American clergywoman bishop elected in the UMC.
Among eleven clergywomen bishops, three of them are African-Americans. No other
women of color are in episcopacy leadership even though other ethnic populations are
growing in the United States. Philip Jenkins predicts the growth of ethnic population:
American society is steadily moving from a Black and White affair to a
muticolored reality. In 2000, 35 million Americans were counted as
Hispanic, almost 60 percent of them of Mexican ancestry. Nearly 12
million more Americans were Asian, of Chinese, Japanese, Filipino,
Vietnamese, and Korean stock. Asians and Hispanics combined make up
15 percent of the population today, but this share is projected to grow to
almost 25 percent by 2025, and to 33 percent by 2050. (100)
The changing racial picture is only going to strengthen overall Christian numbers in
America if the institution acknowledges its reality. The ministry field is changing, but the
institution does not reflect this change.
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For the first time in UMC history, two ethnic clergywomen, the Rev. Raponzil
“Ra” Drake, who is an African-American, and the Rev. Soomee Kim, who is a Korean
American, were elected as General Secretaries of the General Commission on the Status
and Role of Women (COSROW) in 2002. They were the first two clergywomen of color
to lead the agency; however, after being on the job for only a year, they lost their jobs
when COSROW directors decided not to renominate them as co-general secretaries for
2004 at the September 2003 meeting in Houston (Staff and Wire Reports 2-7). This
decision was made behind closed doors. Gail Murphy-Geiss, COSROW’s president, told
a reporter she could not comment on why the commission let the pair go. The way
COSROW let the pair go evidences the double challenges clergywomen of color face in
the institutional system of the church’s sexism and racism because of the deafness of the
institution to the Spirit.
Regardless of the institutional sexism and racism, however, God has raised more
women of faith to accomplish God’s mission. The Western Jurisdictional Conference is
formed with eight Annual Conferences including one missionary Annual Conference.
Women in the Western Jurisdiction equal 25 percent of the total clergy members (3,621),
and 21.2 percent (197 out of 931) are in the California-Pacific Annual Conference
(General Council, “Clergy Membership”). In 2002 the percentage of women elders
commissioned for probationary membership in California-Pacific Annual Conference
reached 60 percent (nine out of fifteen). The rising of women as leaders in the United
Methodist Church to fulfill the mission of the Church is easily ignored.
The first woman to be ordained into the traveling ministry as a probationary
member in the former Southern California-Arizona Annual Conference (the bulk of
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which is now the Cal-Pac Conference) was Nancy Grissom Self. She was ordained in
1961 (with her then husband, Norman Self). In 1963, she was told by her pastor that if
she were to be ordained into the ministry of Word, Sacrament, and Order as an elder in
full connection to the conference she would jeopardize her husband’s career. The Los
Angeles Area resident Bishop Gerald Kennedy in 1963 did not look favorably on women
in the clergy. She withdrew her ordination orders in 1964. She graduated from Claremont
School of Theology in 1966, having written her master’s thesis, “The New Image of
Women and Its Meaning for the Church.” She continued to work with her husband in
campus ministry. In 1973, she was elected as a member of the General Secretariat of the
newly established General Commission on the Status and Role of Women. She continued
in that position until 1991. In 1985, she and Norman were divorced. Her probationary
membership was reinstated in 1988, and she was ordained an elder in 1989. She served
eight years as the pastor at University United Methodist Church in Redlands, California,
until the mandatory retirement age of seventy in 1999 (Self). She was the groundbreaker
for women in ministry.
In contrast to the growth in numbers of clergywomen, clergywomen with the
same number of years experience as men and with the same type of appointments are
paid 9 percent less than their male counterparts. Among lead pastors of churches of onethousand members or more, just 2 percent of them are women (General Commission).
Comparison of the salary and benefit schedules of the elders commissioned in
probationary membership in the California-Pacific Annual Conference from 1998 to 2003
by gender shows the lack of the institutional empowerment of clergywomen (see Table
2.2).
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Table 2.2. Comparison of the Salary and Benefit Schedules 1998-2003

High
Low

Woman
Man
Woman
Man

1998
$ 29,768
$ 37,182
$ 28,476
$ 28,920

1999
$ 31,246
$ 38,319
$ 22,797
$ 29,292

2000
$ 36,721
$ 36,977
$ 28,958
$ 31,916

2001
$ 29,530
$ 49,245
$ 28,829
$ 31,349

2002
$ 36,228
$ 38,450
$ 28,524
$ 29,424

2003
$ 32,041
$ 55,592
$ 30,400
$ 35,290

Source: The California-Pacific Annual Conference Journals from 1998 to 2003.

The figures in Table 2.2 are the signs that the institution affirms the call of women
in ministry but has not yet sent them into field with full, fair support. Increasing the
number of clergywomen evidences the institution is not totally deaf to the Spirit; however,
the unequal wages reveal the institutional church still has a problem hearing the Spirit.
Communal Empowerment: Culture
The culture of the communal church is one of the variable factors through which
one pursues and communes with God. The culture is divided into two forms: visible and
invisible. The image of the iceberg describes the dynamics of cultures (Weaver 134-46).
The tip of an iceberg is visible, and yet most of the iceberg is unseen, submerged under
the waterline, creating a potential hazard for nearby ships. The visible aspects of culture
are things people see, hear, and taste, such as clothing, food and music. These visible
aspects are acknowledged publicly. The visible culture is the tip of the iceberg. The
invisible aspects of culture are things people think and feel, and what people believe to be
appropriate or inappropriate. These invisible aspects are the unconscious part of culture
below the cultural waterline. People become aware of them only when their cultural
“iceberg” crashes into that of another person.
The issue of clergywomen is one of the cultural iceberg crashes of which people
become aware. The Christian community has been one of the chief oppressors of women
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by virtue of its relationship with the world regardless of what the Bible truly says about
women in ministry. People in the community are confused between the worldly culture
and the theological or biblical, Christian culture. With regard to the lives of women, the
church has given rise and support to the myths of dependency and emotionality that have
worked to reinforce the cultural patterns that prevent women from living fulfilled lives
(Doely 15).
The work of women pastors today is still hampered by women’s traditional
second-class citizenship in the Christian community. Although the Church has long since
gotten over debating about whether or not women have souls, the Church still appears to
be considerable confusion as to whether or not they possess minds or skills other than the
relatively menial (Doely 62). Nothing is wrong with women’s traditional work: cooking
suppers, washing pews, and teaching the children. The objection, however, is that in the
view of many Christians this traditional work is all that women should be doing, except
for the one or two “showcase” women who are graciously permitted to sit on the official
boards but who are not expected to become advocates of women. The Christian
community imbibes these beliefs, values, and ways of communicating implicitly from its
tradition, which is the “instinct” of the culture (Law 6). This deep and wide loophole in
the culture of the local, “sovereign” community is a stumbling block for hearing the
Spirit.
The instinct of the culture in non-European American community is worse than in
European American community. The Korean-American community is a good example in
which the sound of ruah/pneuma roars aloud beyond the “instinct” of their culture in the
twenty-first century through Korean American clergywomen, so people around them
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cannot resist or ignore the sound of ruah/pneuma through them. These Spirit-alerted,
Korean American clergywomen surprise many for the radical works of the Spirit who
raises them as leaders to bring life to the community by upsetting the instinctive culture
embedded in the Church.
In the Korean context, Confucian social ideology has privileged men over
women. This unconscious, unchallenged assumption is a prison because of its invisibility
and its stabilizing effect upon society due to its conservational nature. Women in ministry
have natural points of entry into the discussion because of their history of invisibility in a
male-organized and male-sustained system—the church. Hwain Chang Lee, who lives as
a Korean American Christian, writes about women in the instinctive culture of the
community:
Males convey expectations both implicitly and explicitly that women
should be and act a certain way to add to men’s stability and resources.
Women so internalize these teachings that it is often the women who are
the ideology’s best promoters and public relations agents…. The Christian
religion [in the instinctive culture] has often taught that women are to be
mistrusted, or hated, even by themselves…. Women’s “problem” in
Christianity has been men’s identification of women with sex. Since
women are laden with sex and procreative power, the Christian faith has
led men to mistrust women. (35-36)
Korean American clergywomen face the double-dipped challenge to be accepted and
appreciated in their call.
The history of Korean American clergywomen in America began in 1979 with the
ordination of the Rev. Colleen Kyung Seen Chun. Since then, the Korean American
clergywomen population in the United Methodist Church has grown to ninety in number
in various ministries in the UMC. Currently fifteen Korean American women are in the
UMC ordination candidacy program according to the 2003 National Association of
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United Methodist Church Korean American Clergywomen Directory (Yu). The Spirit has
moved rapidly through Korean American clergywomen. The growth of Korean American
clergywomen, however, is in conflict not only with the Korean traditional iceberg but
also with the iceberg of European American culture.
In the UMC ninety Korean American women are ordained today in the United
States since the first ordination of Korean American woman, the Rev. Collen Kyung Seen
Chun, in 1979 in the California-Pacific Annual Conference, and 20 percent (eighteen out
of ninety) are serving in Korean related or affiliated ministries (Kim). Not one of them
currently serves a Korean parish ministry as a lead pastor. In Korean-American church
history in America, the Rev. Won Wha Lee-Ryu, who retired from the parish ministry in
1997, was the only Korean American clergywoman ever appointed to a Korean parish
ministry as a lead pastor and she successfully finished her term of service in the
California-Pacific Annual Conference of the United Methodist Church. No one before or
after her serves a Korean parish as a lead pastor.
According to the United Methodist News Service, the National Caucus of KoreanAmerican United Methodist churches submitted a petition requesting the creation of three
Korean American missionary conferences at the 1996 General Conference (Purdue).
Controversy surrounded the original proposal as some individuals and groups, including
the Korean American clergywomen’s organization, opposed the plan. The conflict over
the petition was the peak of the conflict between Korean American clergywomen and
Korean American clergymen, and the deep scars of the conflict still remain (Han 200).
The conflict that arose from the petition is the most vivid example of the KoreanAmerican cultural iceberg crash in the community of faith. Instead of the original
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petition, an inclusive task force was created, pending approval of the financial provision
for the study. The task force was to report the result of its study, including
recommendations, to the 2000 General Conference.
At the 2000 General Conference, the task force team wrote a petition titled
“Advancing Korean-American Ministries.” One of the proposed goals was implementing
a vigorous leadership program for Korean American clergywomen with an emphasis on
leadership development, acceptance, and systematic integration in the life of the KoreanAmerican Ministry (United Methodist Communication 888). The report on this petition
was required for the 2004 General Conference.
At the 2004 General Conference the progressive report was made and well
received. By a vote of 870 to 42, the conference approved continuing the Korean plan
with a budget of $3.2 million, which is included in the budget of the Board of Global
Ministries. During the 2005-2008 Quadrennium, the United Methodist Council on
Korean-American Ministries will advance Korean-American ministries by bringing
together aspects of Wesleyan tradition and characteristics of Korean spirituality. The
Korean community tries to move its traditional cultural understanding of women in
ministry in accordance with the Spirit. The community wrestles with the instinctive
cultural barriers for collaborating the leadership with women in ministry, yet changing its
invisible culture is not an easy task.
Korean American clergywomen hold their share of resentment, their own han.
Han is a Korean word, translated as grudge or resentment. Han is the anger and
resentment of a people who have been turned inward and intensified as they become the
objects of injustice upon injustice. Korean American clergywomen, like all ethnic
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minority women, discover subtle, American racism in combination with sexism. Just as
African-Americans faced taunts to “go back to Africa,” so do other ethnic clergywomen.
The subtle racism in the ministry weighs more heavily on ethnic clergywomen who
celebrate multiculturalism in the ministry of God and who feel the pressure to stay in
their own ethnic group.
Clergywomen serving God in a cross-cultural, cross-racial setting are generalized
by European Americans as unwelcome leaders in their community. This general view of
European Americans is formed because of one of two reasons or both: the culture of
ethnic clergywomen and the racism in American culture. The subtle cultural assumptions
in the community block God’s gifts through clergywomen of other ethnic groups. The
call of clergywomen in a cross-cultural, cross-racial setting is rarely received with full
support from the community because of its deafness to the Spirit.
The 1.5 generation7 or second generation8 of ethnic American clergywomen
serving God in a cross-cultural, cross-racial context deal with the challenging complexity
of the culture. They have a dual life: life as an ethnic person and life as an American. As
an ethnic person in America, they have experienced the emigration-immigration
transition, especially in the area of identification. They are ethnic people in their family
and ethnic society, and Americans outside of their community. Their two cultural
identities intermingle from time to time unexpectedly. Their unique problem of
acculturation is hard for outsiders to understand. In ministry, their ideas are expected to
be those of stereotypical ethnic women.
All the hindrances for accepting the call of women in the community are rooted in
7

1.5 generation ethnic Americans were born in another country who immigrated to the United
States in their early years.
8
Second generation ethnic Americans are those who were born and raised in the United States.
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the biases of the culture. Primarily, people act as they do because earlier members of the
culture acted in a particular way. The community of faith, in general, is deaf to the rhyme
and reason behind other cultural beliefs and practices because people have acquired their
own beliefs and values as the result of the molding process of their own culture.
Relational Nature
The essence of love is understood to be a relationship between persons intended
to facilitate the full self-realization of the beloved as a person. The parameters and the
basic issues of the contemporary discussion of love in Christian theology and ethics have
been established by Anders Nygren. One ethicist, Gene Outka, has made the following
claim concerning Nygren and his argument:
He [Nygren] so effectively posed issues about love that they have had a
prominence in theology and ethics they never had before. His critics have
been legion, but few have ignored or been unaffected by his thesis. Thus,
whatever the reader may think of it, one may justifiably regard his work as
the beginning of the modern treatment of the subject. (1)
Nygren’s famous thesis has two opposed fundamental ideas concerning love in the West:
agape and eros.
The eros idea, according to Nygren, is a product of Greek culture, while agape is
“the Christian motif par excellence…. It sets its mark on everything in Christianity.
Without it nothing that is Christian would be Christian. Agape is Christianity’s own
original basic conception” (48). Nygren believes that eros and agape have been
intimately intertwined in Christian thought. His own objective is to recover the agape
motif in its distinctiveness. Nygren contrasts eros and agape:
Eros is acquisitive desire and longing. Agape is sacrificial giving. Eros is
an upward movement. Agape comes down. Eros is man’s way to God.
Agape is God’s way to man. Eros is man’s effort: it assumes that man’s
salvation is his own work. Agape is God’s grace: salvation is the work of
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divine love. Eros is egocentric love, a form of self-assertion of the highest,
noblest, sublimest kind. Agape is unselfish love, it “seeketh not its own,”
it gives itself away. Eros seeks to gain its life, a life divine, immortalized.
Agape lives the life of God, therefore dares to “lose it.” Eros is the will to
get and possess, which depends on want and need. Agape is freedom in
giving, which depends on wealth and plenty. Eros is primarily man’s love;
God is the object of Eros. Even when it is attributed to God, Eros is
patterned on human love. Agape is primarily God’s love; “God is Agape.”
Even when it is attributed to man, Agape is patterned on Divine love. Eros
is determined by the quality, the beauty, the worth, of its object; it is not
spontaneous, but “evoked,” “motivated.” Agape is sovereign in relation to
its object and is directed to both “the evil and the good”; it is spontaneous,
“overflowing,” “unmotivated.” Eros recognizes value in its object—and
loves it. Agape loves—and creates value in its object. (210)
Paul Tillich writes that Nygren’s analysis is helpful in that it points out various qualities
of love. Tillich, however, argues that Nygren goes too far in speaking of distinct types of
love. Tillich holds one love that is “the drive towards the unity of the separated, but this
one love has various qualities that are present in all love relationships” (29-30).
God’s love is agape love. The doctrine of the Trinity is an expression of the
reciprocal loving relationship of three persons, the Father,9 the Son, and the Spirit, in one
God. God has genuine diversity in persons as well as true unity. The Christian God is not
just a unit but a union, not just unity but community. God’s character is analogous to a
“society” (Ware 27). God is neither a single person, loving Godself alone, nor a selfcontained monad. God is a Trinity: three equal persons, each one dwelling in the other
two by virtue of an unceasing movement of mutual love. John D. Zizioulas, one of the
Orthodox theologians from the Eastern Church, says, “The substance of God, ‘God,’ has
no ontological content, no true being, apart from communion” (17).

9

Traditionally, God is called Father (Isa. 63:16; Mal. 1:6), especially in the trinitarian formula
(Matt. 28:18). In the Bible, God as Father refers to a social, not generative, metaphor. It speaks of the
relationship of authority and love, rather than God as male, as found in Greek and Mesopotamian cultures.
Since I have been brought up in a traditional family and church, I address the first person of God in Trinity
as Father without meaning God is male.
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I believe that the affirmations of the Apostles’ Creed are important to this
understanding of Trinity: “I believe in God, the Father Almighty,” confesses God over
humanity. “I believe in Jesus Christ, his [God’s] only Son, our Lord,” confesses God with
and for humanity. “I believe in the Holy Spirit,” confesses God in and among humanity.
God the Father and the Son speak of God in relation to humanity; the Holy Spirit speaks
to humanity of the relationship of humanity to God. The first two persons speak primarily
of who God is and what God does. Speaking about the community of Christians, the Holy
Spirit is the presence and work of the living God here and now in individual lives, in the
Church, and in the world.
In Protestant theology, Hendrikus Berkhof works out the double relationship
between the Spirit and Christ in his doctrine of the Holy Spirit, stressing the reciprocity
of pneumatology and Christology (18). The reciprocal efficacy of the Spirit and Christ
provides the Christological and pneumatological basis for an expanded doctrine of the
Trinity without the filioque10 while preserving the primacy of the Father, monarchy,
which is the source of deity. In Berkhof’s outline, God the Father plays no part in the
mutual relationship between the Spirit and Christ. Christ the recipient of the Spirit
becomes Christ the sender of the Spirit (19).
The Christ of the Spirit: Pneumatological Christology
At his baptism, Jesus had his special experience of the Spirit through which he
perceived his own calling and mission. The Gospel Mark records that as Jesus was
10

The Latin word filioque is translated into English as “and the Son.” The filioque is the
theological notion that the Holy Spirit proceeds from the Father and the Son, Jesus. It refers to the doctrine
of the procession of the Holy Spirit from the Father and the Son. Although it was accepted by the Western
church as a belief by the end of the fourth century, the Eastern church did not accept it because the filioque
clause implied the reduction of the divine persons to mere relations—the Father and the Son are two in
relation to each other, but one in relation to the Spirit. For the Greeks the Father alone is the origin of both
the Son and the Spirit.
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coming up out of the water, he saw heaven being torn open and the Spirit descending on
him like a dove (Mark 1:10). He hears a voice from heaven: “You are my Son, whom I
love; with you I am well pleased” (Mark 1:11). One meaning of this passage is that Jesus
receives the call to be the expected Messiah of the end time, on whom, according to
Isaiah 61:1, the Spirit of God rests. Jesus experiences himself as the messianic child, and
experiences Israel’s God as his beloved Father. In the Spirit, Jesus prays “Abba, Father”
(Mark 14:36). In the Spirit, he knows himself to be the beloved Son. The Spirit is the real
determining subject of the special relationship of Jesus to God, and of God to Jesus
(Moltmann, Spirit of Life 61). The Spirit leads Jesus into the mutual history between
himself and God his Father, in which through obedience (Heb. 5:8) he learns his role as
the messianic Son.
In the synoptic Gospels, the Spirit sends (Mark 1:12) and leads (Luke 4:1) Jesus
into the desert after his baptism for temptation. The temptations themselves are not
leveled at Jesus’ human weakness. They are aimed at his relationship to God: “if you are
the Son of God.” (Luke 4:3). Jesus’ messianic kingship is put on trial, and in that trial the
kingship is precisely defined. After the temptations, Jesus goes to Galilee in the power of
the Spirit (Luke 4:14).
Galilee was a place contrasted not only with Jerusalem but also with Rome. Most
of Jesus’ ministry and miracles took place in Galilee. Galilee had been a region where
Jews and Gentiles lived surrounded to the north and east by pagan city-states. To the
south from Galilee, Samaria separates Galilean Jews from their fellow Jews in Judaea and
Jerusalem. Deep mutual distrust and hatred existed between Jesus in Judaea and Galilee
and between both of them and Samaria (Wright 48). Galilee is the place in which Jesus
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began his announcement of the kingdom of God (50). For women in ministry, Galilee is a
symbolic area where marginalized, suffering people who are called to ministry gather
together to liberate themselves from Roman oppressors and their collaborators.
The indwelling of the Spirit brings the divine energies of life in Jesus. John 3:34
describes the unlimited endowment with the Spirit. This energizing power of God is
given Jesus not for himself but for others: for the sick, the poor, sinners, and the dying. In
the power of the Spirit, Jesus drives out demons (Mark 1:34), heals the sick (Mark 7:3235), and forgives sinners (Mark 2:5). Jesus holds fast to his endowment with the Spirit,
dispensing with the economic, political, and religious methods of forcible rule on the
pathway of his passion to the cross (Moltmann, Spirit of Life 62). The Spirit is the power
that makes Jesus ready to surrender his life to God. Jesus himself is the truly active
controlling agent in his passion and death through the operation of the divine Spirit who
acts in him (63).
The fact of Jesus’ messiahship was derived from his endowment with the Spirit in
baptism, but its content is not defined through the vista that stretches forward toward his
death. The messianic secret is unveiled in Jesus’ sufferings and his dying (Moltmann,
Way of Jesus Christ 137). His suffering affects Jesus’ experience of the Spirit and his
experience of God in the Spirit. The prayer in Gethsemane (Mark 14:32-42) is the only
prayer explicitly addressed to Abba, Father. In Gethsemane Jesus utters the Abba prayer
in the Spirit of God when he is face-to-face with his temptation and assailant. What
begins with Jesus’ baptism through the operation of the Spirit ends in his passion on the
cross through the operation of the Spirit. The Spirit who leads Jesus into the wilderness is
beside him, sustaining him in his suffering. Whereas at Jesus’ baptism God calls Jesus
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“my beloved Son,” in Gethsemane Jesus responds by addressing God as “Abba Father”
(138). Both the call to life and the response in dying are given in the Spirit. Jesus goes in
the Spirit and through the Spirit to his death. Jesus’ passion, which begins with the Abba
prayer in Gethsemane, ends with his cry of abandonment on the cross (Mark 15:34).
On Golgotha the Spirit suffers the suffering and death of the Son without dying
with him (Moltmann, Spirit of Life 64). The dying Jesus breathes the Spirit out and yields
the Spirit up (Mark 15:37; John 19:30). The Spirit’s turnover point in Christ’s death and
resurrection is excluded altogether, but this is the point when the mutual relationship
comes into being. The Spirit intercedes for Jesus as Paul says in Romans 8. In the
strength of the Spirit, Jesus endures the “God-forsakenness” vicariously, on behalf of the
God-forsaken world, and by doing so he brings the world God’s intimate nearness. Jesus
comes to life again in the Spirit (1 Pet. 3:18).
The Spirit of Christ: Christological Pneumatology
The Spirit of God is not only the one who leads Jesus to his self-surrender to
death on the cross but also brings Jesus up out of death (Moltmann, Spirit of Life 65).
According to 1 Timothy 3:16, Christ was manifested in the flesh and justified through the
Spirit. In 1 Peter 3:18, Christ was put to death in the flesh but made alive in the Spirit.
Ezekiel had presented the Spirit’s end-time efficacy as a creative act that raises the dead
and makes them eternally alive (Ezek. 37). Christ is the first fruit of the newly created
end-time operation of the Spirit. Christ was raised through the Spirit.
Paul’s identification of Christ and the Spirit in 1 Corinthians 15:45 is unique.
Christ, the new human being, became a life-giving spirit. The risen Christ lives from and
in the eternal Spirit, and the divine Spirit of life acts in and through him. Through the
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reciprocal perichoresis11 of mutual indwelling Christ becomes the life-giving Spirit and
the Spirit become the Spirit of Jesus Christ (Moltmann, Spirit of Life 67). The eternal
Spirit of God becomes the Spirit of Christ (Rom. 8:9), the Spirit of the Son (Gal. 4:6),
and the Spirit of faith (2 Cor. 4:13). Christ becomes the determining subject of the Spirit:
he sends the Spirit (John 16:7), and he breathes the Spirit (John 20:22). Through the
Spirit, people enter into Christ’s saving and life-giving fellowship. In the experience of
the life-giving Spirit, people recognize Jesus as Lord.
Communicating God’s humble companionship with humanity requires a
mediation that establishes a reciprocal, creative relationship between God and humanity.
This relationship is “the unlimited conceptual realization of the absolute wealth of
potentiality in spiritual authority” (Lorenzen 343-44). In terms of the Trinity, some
Christian tradition assigns that mediating role to the third person, the Holy Spirit. God’s
immanent spirit in the leadership empowerment agents, oneself, the institution, and the
community is called neshamah, which is the spirit of life. The main character of the Spirit
lies in God’s immanence in a person, the institution, and the community while remaining
as God’s transcendent Spirit, ruah/pneuma. Encountering neshamah with ruah/pneuma
generates the power for living, so it accomplishes the mission of God. God’s nature is
relational and initiates the relationship with neshamah in the leadership empowerment
agents and yet waits for the response of neshamah in respect of neshamah.
Ki (氣) and Ruah
The Christian Scripture sees the breath of life as the action of the Holy Spirit;

11

Perichoresis is a theological word used to describe the relationships within the Trinity.
Perichoresis means being-in-one-another, permeation without confusion. Perichoresis expresses the idea
that the three persons mutually inhere in one another and draw life from one another.
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therefore, breathing is seen in a whole new light. In the Gospel of John, the risen Jesus
breathed on the disciples and said to them, “Receive the Holy Spirit” (John 20:22).
Breath is a symbol or analogue for the Holy Spirit. Breath is the source of life and the
“place in our being that touches the Divine Spirit” (Ryan 195).
The Eastern term 氣 (ki in Korean and chi in Chinese and Japanese) is the
mystical source of life. It means the field of power, like a magnetic field, wind, or the
breath of life. Ki is equivalent to the biblical idea of ruah, the life force that was moving
over the chaotic waters, the spirit of life. In Genesis, the life force moves in all directions
like wind. It blows as it wills. This wind is not just a natural power, but it is a force of
justice and shalom. It passes judgment to oppressors and monopolizers of material goods.
Isaiah’s vision was that the shalom within creation and history would be achieved by
ruah, the life force derived from God (Isa. 32:15-18).
In Hebrew, two words signify the breath of life: ruah and neshamah. Ruah was
the primordial creative power that moved upon the face of the deep water (Gen. 1:2),
while neshamah was breathed into the nostrils of the first human made of the dust of the
ground (Gen. 2:7). These two words have different meanings, but later in the Israelite
tradition they became interchangeable (Isa. 42:4; 57:16). Originally, however, ruah was
the divine life force originated by the creator God, while neshamah was the breath of life
originating from creatures. If neshamah is equal to breath in this early tradition, ruah can
be seen equal to the mysterious entity called ki, life energy. Eastern religionists believe
they can attain the life force (氣) by the exercise of breathing techniques such as
practicing pranayama (the control of breath) of Indian Yoga, Quikong (氣功) of Chinese
Taoism, or Kuksondo (國仙道) in Korea.
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Interestingly enough, Eastern Christianity was also under the influence of
pranayama and its spirituality. Hesychasm12 constitutes the heart of the spirituality of the
Eastern Church. Hesychast monks employed the techniques of breathing (Behr-Sigel
161-67). Gregory Palamas, the theologian of Hesychasm, teaches people to employ
breath control during meditation and prayer. He recommends people control breathing
movement inwards and outwards and to hold it back a little, so that they will be able to
control their mind together with their breath (46). Hesychasm, a practice on the
spirituality of the Eastern Church, occupies a position midway between the spiritual
techniques of the non-Christian East and the mystical methods or spiritual exercises
practiced within the Church of Rome (Cuttat 87). Hesychasts recognize the positive role
of the body in prayer.
Ki unifies all people and creatures into an egalitarian community. Ki is the
fundamental energy that moves the universe. Likewise, ruah is sometimes called
dynamic wind (Jer. 37:5-6). When neshamah in people meets ruah or ki, people can
participate in and experience life power, and then they are able to transform the world.
The communion of neshamah in clergywomen with ruah or ki is the source of their
spiritual authority that assists them to be effective in ministry for accomplishing God’s
mission.
Wilderness Journey
While the twenty-first century has been a spectacular century for the church, one
of the realities of the century is that yesterday’s successes are no guarantee of tomorrow’s
survival. God continually reminds the people of Israel of this fact as God led them toward

12

Hesychasm derives from the Greek term hesychia, which designates quietude, tranquility, or
solitude. Hesychast (hesychastes) refers to a “hermit.”
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the promised land. God, however, does not ask them to stay in the past but to move on
toward the promised land.
The world is experiencing enormous structural and societal changes. Changes
occur so quickly and dramatically. The Church must confront the rapid and complex
transformations that are driving Western society into the twenty-first century. One of the
transformations in the twenty-first century is the rising of women as leaders in ministry.
Many established churches and ministry organizations find themselves teetering
between ineffectiveness and extinction in dealing with women in ministry. The reality is
that they must change to meet the challenges of the present and upcoming generation, and
they must do so quickly. The rise of women in ministry is a significant movement of the
Spirit. The Church already has heard the sound of the Spirit. Now is the time for the
Church to respond actively to the sound of the Spirit who works through the leadership of
clergywomen. The church should reflect upon where they have been in the history of God
while wondering about the future with new servants of God—women.
The issues around clergywomen are related to the spiritual alertness in the
enculturated context of theology. In the past the issues of women in ministry have been
dealt within the framework of a hierarchical system that places women against men.
Women have been seen as rivals of men instead of ministry teammates. Women who
have been brought up in this system are naturally cultivated into the culture of the system
and practice their leadership as men do. Women began moving away from the ordinary,
socially expected roles in ministry to the ordained ministry in the United Methodist
Church in 1956. Since then, these women of faith have been wandering in the wilderness
heading to the promised land of God.
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The Israelites, wilderness journey for the abundant life in the promised land, as
recorded in the book of Exodus, begin with dependence upon Pharaoh, who cares only
about their fitness to work on his projects. The Israelites become independent by holy
exodus, but they are not prepared to take care of their own daily needs because they do
not know how to prepare for the uncertain life ahead. Then, they find themselves
dependent upon God for everything—food, water, direction, and protection. True life has
been found in full dependence upon God.
Women in ministry have journeyed on path similar to the Israelites. They have
been dependent upon the male leadership in the hierarchical church culture. They have
become independent through the holy exodus of ordination. They have faced the
challenges of not being treated as leaders. The challenges are unbearable without God’s
help; therefore, ultimately they have become dependent upon God for the life of their
ministry. The dependence upon God is the wilderness stage of the journey to the
promised land for clergywomen in the twenty-first century. God rules through
clergywomen in the wilderness. All “foremothers” in ministry are “Moses” who will
bring God’s people out of the captivity of cultural bondage. Like Moses, the foremothers
have been called with God’s promise: “I will be with you” (Exod. 3:12). God has
nurtured God’s people with motherly love through clergywomen in the wilderness. Now,
God is calling women of God in the twenty-first century to be “Joshua” and to lead God’s
people to the promised land.
Biblical/Theological Foundations
The Scripture is heavily coded with tradition since it was canonized through
church actions in the first four centuries CE. Tradition is made up of cultural forms
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signified meanings in specific circumstances; therefore, comparing the forms in cultures
without tracing the original meaning of the form is inadequate. Tracing back to the
substance of Christianity, Jesus, is appropriate in order to discuss the legitimacy of
women in ministry.
In John 4:1-42, Jesus voices how communing with ruah/pneuma grants neshamah,
especially neshamah in woman, who is given the power to achieve the mission of God. A
woman encounters Jesus at the well. In other words, the spirit of life, neshamah, in the
woman encounters the Spirit of Jesus, ruah/pneuma, at the well. While having a dialogue
with ruah/pneuma, neshamah acknowledges who Jesus is. Through the enlightenment,
neshamah gains the power to go to her town to tell the townspeople about the encounter
with Jesus. Neshamah brings people to Jesus. Communing with ruah/pneuma enables
neshamah to tell people about God and bring them to God. As I have considered the
issues around clergywomen as the opportunity to strengthen the spiritual authority of
women in ministry, I have developed a triangular model to voice the beauty of
clergywomen with spiritual authority in ministry. The triangular model of spiritual
authority consists of three sides: inner empowerment, institutional empowerment, and
communal empowerment. The Holy Spirit functions in the triangular model as Creator in
inner empowerment, as Sanctifier in institutional empowerment, and as Re-creator in
communal empowerment.
Inner empowerment obtains solid, spiritual authority when the woman finds her
neshamah in communing with ruah/pneuma. The institution becomes a spiritual entity by
capturing the true vision of God, to empower the leadership of clergywomen through
communing with ruah/pneuma. Communal empowerment drives the body of Christ to
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fulfill the mission of God by fueling the community of faith with ruah/pneuma to
overcome cultural barriers. The three empowerments of spiritual authority may act
differently but they do not act independently. All three are in mutual relationship like the
three persons in God. Each of them is a complete entity, and yet none is truly complete
without the other two.
Triangular Model
The ideal symbol for creating a healthy environment to accomplish the mission of
God is an equilateral triangle. All sides are the same length, and all the angles equal 60
degrees. This triangle may be thought of as filled with the knowledge of neshamah inside
and the knowledge of ruah/pneuma from the outside. Figure 2.1 describes the symbolic
value of the triangular model.

A

B

C

• Line BC: Inner Empowerment
• Line AB: Institutional Empowerment
• Line AC: Communal Empowerment
• Inside of the Triangle: The domain of neshamah
• Outside of the Triangle: The domain of ruah/pneuma
• Triangle ABC: The Spiritual Authority

Figure 2.1. Triangular Model of Spiritual Authority.

Line BC, inner empowerment, is the foundational empowerment of spiritual
authority in ministry. The inner empowerment is the basic and chief base of spiritual
authority with which the ministry stands or falls and on which its entire strength depends.
It deals with autonomy saying that women cannot depend on external authorities to take
care of them and the ministry of God (Hahn 18). The inner empowerment is the internal
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authority that is called “autonomy authority”—“I can find my own authority within
myself” (McClelland 117). The downside of autonomy authority is “self-centeredness” or
“self-indulgence.” Autonomy authority is the main component of spiritual authority
embedded in inner-self dealing with self-esteem.
Line AB, institutional empowerment, is the vision that God has seeded. The
institutional empowerment is formed by passion, institutional neshamah, communing
with ruah/pneuma. In this arena people often speak of taking assertive authority that
reaches out with vigor and initiative, acting in the world (Hahn 21). Responsibility is the
primary result of assertive authority. It increases intensity and extensity to create the
vitality in ministry (Tillich 36). The downside of assertive authority is misusing authority
to control others. Assertive authority embedded in the institution mediates between
autonomy authority and received authority.
Line AC, communal empowerment, is the cultural line of contact between
neshamah and ruah/pneuma in the community of faith. Received authority is the third
component of spiritual authority. Having been assigned to the community as leaders of
leaders, people receive the authority because of the title that describes what they do in the
community. Received authority, which is laid on them as part of the job, promises leaders
a place from which to start and a shared understanding of what they are about (Hahn 16).
Received authority is the authority as received from the people in the community. The
downside of this authority is that leaders of leaders have the potential to become people
pleasers. It may allow clergy to remain passive and overdependent on others’ authority in
fear of rocking the boat and displeasing parishioners (17).
The equilateral triangle, symbolizing the fullness of spiritual authority, represents
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what is given to all people who have been called by God to be leaders of leaders. The size
of the triangle depends on how spiritual power is distributed at all three sides. If the force
of neshamah pushing out is greater than ruah/pneuma pushing in, then the triangle will
become distorted. This unequal triangle represents arrogance in person, institution, and
community. The triangle will implode if the force of ruah/pneuma pushing in is greater
than neshamah pushing out. Once in awhile, the pivotal force of ruah/pneuma
overpowers neshamah for the special purpose of God to realign the triangle.
Ruah/pneuma always controls the size of the triangle in correspondence with neshamah.
The shape of the triangle depends on how the person works on the knowledge of
neshamah and ruah/pneuma. The shape of the triangle represents spiritual formation of
the person, the institution, and the community. The triangle can be an isosceles triangle,
with two sides and angles the same. Another can be a scalene triangle, with no equal
sides or angles. Unbalanced spiritual formation in any of the three empowerment agents
breaks the harmonic relationship between neshamah and ruah/pneuma. The ideal shape
of the triangle is equilateral.
Inner empowerment: line BC. As with all that exists, the origin of humanity is
in God’s act of creation. Creation is a trinitarian process: from the Father through the Son
in the Holy Spirit (Keshishian 41). The Father is the original cause, the Son the creative
cause, and the Holy Spirit the perfecting cause. The Holy Spirit, ruah/pneuma, is the
“finger of God” manifesting God’s creator spirit (41). Since humanity is called to a
covenant partnership with God (United Methodist Church, Book of Discipline par.101),
God initiates the divine-human relationship, the relationship of ruah/pneuma with
neshamah. As Karl Barth says, this covenant relationship is “the sole work of the actual
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grace of God” (Church Dogmatics 280). God desires to commune with humanity.
According to Genesis, the climax of the entire creation is the creation of
humanity. God intends humanity to share God’s own image and likeness from the very
beginning (Gen. 1:26). As part of the image of God, however, humanity has been given
the ability to choose. Humanity would have existed in blissful communion with God if
human beings always chose to commune with God. Unfortunately, humans did not chose
to commune with God. People turned to their own ways (Isa. 53:6), sinned, and fell short
of the glory of God (Rom. 3:23). The sin is to be fallen from righteousness and apart
from the grace of God. This sin has separated them from God and damaged the image of
God in them. The omniscient God knows that humans are not able to reconcile with God.
So, God sent the Son, Jesus, to die for their sins (1 Cor. 15:3) because God loves them.
Through God’s prevenient grace, they can confess they are sinners (United Methodist
Church, Book of Discipline par.101). Again, the freedom to choose may or may not lead
to the acceptance of justifying grace. During this time of decision, ruah/pneuma with
preeminent power actively intercedes for them to help their weakness (Rom. 8:26-27).
Barth’s exegetical understanding of this intercession has been expressed through his
explanation of prayer:
The justification of our prayer is not that we have attained some higher
eminence on the ladder of prayer, for all ladders of prayer are erected
within the sphere of the “No-God” of this world. The justification of our
prayer and the reality of our communion with God are grounded upon the
truth that Another, the Eternal, the Second Man from Heaven (Cor. 15:47),
stands before God pre-eminent in power and-in our place. (Epistle to the
Romans 317)
The intercessory prayer of ruah/pneuman through Jesus Christ is God’s steadfast calling
of people to commune with God. Those who are willing to receive Jesus Christ as Lord
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and Savior and turn away from their sin restore the image of neshamah and become
children of God (John 1:12). They are justified by divine grace and are called to be
sanctified (the growth toward perfection) in the journey of life until the second coming of
Jesus Christ.
God’s calling for the covenant partnership is the sound of the Spirit, ruah/pneuma.
The willful response of neshamah to ruah/pneuma is justifying grace, that is the point of
contact of ruah/pneuma with neshamah. The communication between the calling of
ruah/pneuma with the responding of neshamah continues. The continual communication
between God and humanity in the Spirit is called sanctifying grace.
One of God’s continual callings is the calling to ordained ministry. Women are
called to be leaders of leaders by the voice of ruah/pneuma (John 3:8). This calling is the
grounds for the authority in ministry. Foundational to this empowering leadership is the
affirmation of the source of authority to lead (Troxell 290). Reclaiming the call by
nurturing the call in the relationship with God creates the inner empowerment of the
leadership. Nurturing the call is a process of spiritual formation.
Spiritual formation is the gradual process of becoming wholly God’s by
experiencing God’s grace in the practices of Christian virtues in daily life. Spiritual
formation is the process of anchoring neshamah in ruah/pneuma and humbling oneself in
the presence of God. Becoming God’s dwelling place is spiritual formation. Francis
Frangipane describes the character of persons God selects:
In the Kingdom [reign of God], there are no great men [persons] of God,
just humble men [persons] whom God has chosen to use greatly. How do
we know when we are humble? When God speaks, we tremble. God is
looking for a man [person] who trembles at his [one’s] word. Such a man
[person] will find the Spirit of God resting upon him [her]; he [she] will
become a dwelling place for the Almighty. (109)
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Spiritual formation is the process of giving God all of oneself for all reasons. Fully
relying on God in all situations or surrendering all to God is the ultimate goal of spiritual
formation.
Spiritual formation begins at the personal encounter with God and continues in
dialogue with God. The woman at the well in John 4 begins her spiritual journey by
encountering Jesus. Jesus engages her in dialogue, leading her to the revelation of his true
nature. This dialogue can be subdivided into two sections: verses 7-15 and 16-26. Each
section begins with a request or command by Jesus: “give me a drink” (4:7); “go, call
your husband” (4:16; O’Day 53). The theological discussion in the first section is about
water and living water. Dialoguing with Jesus moves the woman from ignorance to
disturbing self-knowledge.
In the first dialogue, the woman shows little understanding, failing to grasp either
who Jesus is or the nature of the gift Jesus is offering her. The first section of dialogue
(John 4:7-15) begins when a tired and thirsty Jesus sits down by a well and asks a woman
for a drink. The woman acknowledges herself as a Samaritan woman. This revelation
brings into view the social and religious conflict between Jews and Samaritans, between
men and women. She is sufficiently aware of the Jewish/Samaritan and male/female
conflict. Her cultural, introjected self-image does not allow her to comprehend who Jesus
truly is initially. She has no faith in the sound of ruah/pneuma because she is unable to
hear to it. Ruah/pneuma, however, does not give up speaking to her (John 4:10).
The second part of the dialogue (John 4:16-26) hints that the woman is not a fool.
Having been challenged about her marital status and having received a surprisingly
knowledgeable comment about her past from Jesus, she starts to engage ruah/pneuma,
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which is the beginning of her spiritual formation. The topic of her dialogue with
ruah/pneuma shifts from cultural (Jacob’s well) to spiritual/theological (worship). She
shows her knowledge of both Jewish and Samaritan tradition and practice of worship as
well as voicing her interest in the coming Messiah (Scott 188). The continual dialogue
with ruah/pneuma opens up her innate knowledge of neshamah, helps her faith grow by
naming Jesus as a “prophet” (John 4:19), and unfolds the true identity of ruah/pneuma—
Messiah (John 4:26). The attainment of the knowledge of God [ruah/pneuma] and
knowledge of self [neshamah] are part of the same process (Bultmann 188). The woman
becomes free from her cultural identity as a Samaritan woman. She becomes a new
creation with a new attitude.
The dialogue with ruah/pneuma evokes faith in the woman who then fulfils the
task of discipleship by calling others to a similar encounter and response (John 4:28-29).
She becomes a mediator to bring people to ruah/pneuma through her willful encounter
with ruah/pneuma. When the image of God in her, neshamah, communes with God,
ruah/pneuma, she understands God’s word and accomplishes the mission of God, the
missio Dei (John 4:28-30). Missio Dei enunciates the good news that God is a God for
people (Bosch 10). The importance of the woman’s witness lies in the fact that it brings
people to ruah/pneuma, so that faith propagates faith. God creates a new identity for the
woman, and then God’s creative power through her forms new identities in the
community. The growth in discipleship begins within her. Having unbroken neshamah in
communion with ruah/pneuma accomplishes the mission of God with spiritual authority.
Institutional empowerment: line AB. Institution is the objective church
functioning as an agent to affirm the call and send leaders of leaders to a subjective
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church, the community, and to the world. The institution functions as a sending,
missional agent of God. God is a missionary God. As God the Father sent the begotten
Son, Jesus Christ, to the world, so the institution sends the adopted children of God to a
communal church through the voice of ruah/pneuma (John 1:11-13). God has entrusted
the institution with the adopted children of God, especially the women of God in the
twenty-first century. Consequently, the institution is a sending agent of God’s chosen
leaders of leaders.
Women and men are gathered by the call of God, ruah/pneuma, under the
institution of the United Methodist Church to fulfill the mission of the Church, namely
the mission of making disciples of Jesus Christ. The purpose of the institution’s existence
is to empower these women and men who have been called to fulfill the mission of the
Church; however, foremothers work harder than clergymen to prove their leadership.
They bring the sacrificial godly love that God placed in them as women to give more life
to the children of God. Their sacrificial godly love is the natural spiritual authority God
has entrusted them.
These clergywomen with spiritual authority have had a long journey to receive
institutional empowerment. The affirmation of the call of women in ministry has been
practiced since 1956 in the United Methodist Church. The institution, however, has not
fully heard the voice of the Spirit on women in ministry. The institution has some
improvements, and yet it still keeps the hierarchy (Becker 94). When the institution
encounters the increase in numbers of women in ministry, like the present time, the
paradigm of the institution clashes and chaos follows. By raising women into leadership
positions, God sanctifies the institution to make it whole and pure.
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The leadership of the institution is now facing a crisis. The leadership crisis is not
just because of women in ministry. God has utilized women as catalysts to bring the
power of the Spirit back to God’s ministry. The unique leadership style of women is
needed to create a fresh, healthy institution for God’s mission. The Chinese pictograph
for crisis is a combination of two symbols: the symbols for danger and opportunity. It
expresses a crucial point in time. The leadership crisis in the institution is an opportunity
if the institution acknowledges the reality God has created for this century. This crisis
will become dangerous if the institution traps itself by the rules of the white male
paradigm that states women should not be angry or even assertive (Becker 95). Binding
women with culturally conditioned expectations in leadership causes the institution to fall
into a dangerous situation.
In spite of the crippled progressive state of the institution, the full energy of
ruah/pneuma quickens the institution to spiritual life in faith through the telling of the
original purpose of its existence in its ear. When the institution responds to ruah/pneuma,
the institution is justified. Justification of the institution is the entry point for movement
to affirm and send the call—the process of sanctification. O. P. Gifford offers the
following illustration to describe the process of sanctification:
The steamship whose machinery is broken may be brought into port and
made fast to the dock. She is safe, but not sound. Repairs may last a long
time. Christ designs to make us both safe and sound. Justification gives the
first—safety; sanctification gives the second—soundness. (qtd. in Strong
869)
At the moment of justification, the institution is safe, but no sound. The true soundness in
the institution comes from the process of sanctification gradually.
The United Methodist Church as an institution was justified on 24 May 1738 on
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Aldersgate Street when John Wesley, the founder of Methodism, experienced a strange
warming of his heart while listening to Luther’s preface to the Epistle of Romans. Its
message of God’s grace formed the heart of Methodism (Noll 225). Since then,
Methodists have flourished all over the world, especially in America. At the time of the
1780 Conference, the Methodists in America had grown from a few of hundred to
10,139, yet they had no ordained minister. By 1778 Francis Asbury was the only one of
Wesley’s apostles to stay in America to preach (Tomkins 182). By 1787 the American
Methodists officially named themselves the Methodist Episcopal Church of America and
became an institution to affirm the call and send the call to the community. Sarah Mallet
was officially recognized as the preacher for Norwich in that year. By 1790 membership
in the United States was 61,811, almost six times what it had been at the beginning of the
previous decade (190). The institution was safe and well founded.
Sanctification involves movement in terms of spiritual growth. Such growth may
be gradual; it may be painfully slow at times, but it must have movement. Again, no
institution is spiritually stagnant. Augustus Hopkins Strong cites Horace Bushnell in this
regard:
If the stars did not move, they would rot in the sky. The man [institution]
who rides the bicycle must either go on, or go off. A large part of
sanctification consists in the formation of proper habits, such as the habit
of Scripture reading, of secret prayer, of church going, of efforts to covert
and benefit others. (872)
Ruah/pneuma acts upon the institution and in the institution as Sanctifier. In the process
of sanctification, ruah/pneuma teaches, leads, and speaks to the institution through the
Word. Sanctification is synergistic. It involves the cooperation between ruah/pneuma and
the people in institution. Ruah/pneuma continues to assist the institution in the pursuit of
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its purpose.
Affirming and sending the call of leaders of leaders requires the institution to
have spiritual authority. In other words, the neshamah of the institution needs to be
connected with ruah/pneuma to obtain full spiritual authority. Authority is the sacrificial
love of God that can be translated into passion: passion for God, passion for self, and
passion for neighbor.
The vision of God transforms the institution to commune more fully with God for
the mission of God. The vision is the compass to direct the institution to hear the voice of
ruah/pneuma. Researcher George Barna says, “Vision for ministry is a clear mental
image of a preferable future imparted by God to His chosen servants and is based upon an
accurate understanding of God, self, and circumstances” (Power of Vision 28). The
soundness of the institutional leadership can be restored through the visioning process,
the process of sanctification of the institution. The prerequisite of the visioning process,
however, is the comprehension of God, self, and circumstances because vision reflects a
realistic perspective of the most possible dream.
The story of the woman at the well in John 4:1-42 begins with Jesus who is driven
away by the jealousy of the Pharisees in Judea. The Pharisees did not choose to
comprehend God in person but in an abstract manner. The Pharisees are a politicoreligious group of Jews, an institution. British historian Paul Johnson writes about the
factors which led to the establishment of the Pharisees as a distinct party:
In their battle against Greek education, pious Jews began, from the end of
the second century BC, to develop a national system of education. To the
old scribal schools were gradually added a network of local schools where,
in theory at least, all Jewish boys were taught the Torah. This development
was of great importance in the spread and consolidation of the synagogue,
in the birth of Pharisaism as a movement rooted in popular education, and
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eventually in the rise of the rabbinate. (106)
Addressing this same topic in his history of the Hasmonean dynasty, Elias Joseph
Bickerman describes the characters of Pharisees: “The Pharisees … wished to embrace
the whole people, and in particular through education. It was their desire and intention
that everyone in Israel achieve holiness through the study of the Torah” (93). The
Pharisees are the institution that does not appreciate the voice of Jesus, ruah/pneuma.
When rejected by the Pharisees, Jesus does not oppose them. He quietly leaves them and
travels through a town in Samaria called Sychar on the way to Galilee. Samaria was the
place for the lowest classes of society whom Jews in Jesus’ time despised. It was an
unusual place.
Jesus, ruah/pneuma, departs from the existing religious institution in which a
form of godliness exists but no power of ruah/pneuma because of their deafness in spirit.
Ruah/pneuma begins a new institution through the woman at the well who hears its voice
willingly and develops a comprehension of God, self, and circumstances. A new
institution is created for the mission of God, a group of the Samaritans.
The institution needs to revitalize its hearing of ruah/pneuma. A reformation and
revival in the institution can be accomplished through regaining confidence in the power
of God’s word, which is the pathway of sanctification that ruah/pneuma teaches. In
affirming and sending the call of leaders to the communal church, the institution should
be neither white nor black nor yellow, male nor female, old nor young (Gal. 3:28). The
institution as an agency to affirm and send the call has to surrender its ambition
wholeheartedly to God to be safe and sound in the Spirit. The surrendered heart of the
institutional church is the power needed to empower the leadership of clergywomen.
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Communal empowerment: line AC. A communal church is a new community
created by ruah/pneuma in Christ. The communal church is not a mere institution but a
new creation, the image of new humanity. The coming of ruah/pneuma at Pentecost is the
inauguration of a new humanity (Keshishian 47). Christ and ruah/pneuma together
constitute the community of faith and transform it into fellowship in God and with God.
The communal church is the fellowship of ruah/pneuma with humanity and the whole
creation. Every aspect of the communal church declares God’s abounding love for
humanity and the whole creation. Its service is based on self-sacrificial witness for the
mission of God.
Women in ministry are like American immigrants. Women are “the resident
others in Western culture. They are aliens and the permanent strangers” (Hassey).
Because women are immigrants, they urgently learn the language and the ways of the
dominant culture. As the community struggles to learn to work with women, women, too,
wrestle with the new role given by God to be leaders of leaders. Women work as
immigrants in a foreign land (Becker 95). The prevailing paradigm of the white male
culture in the community is a conceptual trap to hinder the work of the Spirit and forces
women to be foreigners and outsiders (Dodson 17). The trap is like a black hole in space.
Once inside, no one finds a way out. The trap is “like a room which once inside you
cannot imagine a world outside” (17). The current reality of the community is that it has
lost influence in secularized society so that some observers believe it must change
fundamentally in order to survive (Mead 22). To change the methods of propagating the
faith requires new leadership to create a new culture to restore the transforming power of
God in the community. For this task, women who are outsiders of the dominant, static
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culture have been moved by the hands of God. They are in a position to create new
paradigms in the community.
Accepting the call of women is necessary for God’s re-creational work in the
community. The community has already seen the need of revitalization. New leadership
is needed to bring life in the community. God has already brought forth new leadership—
women. The Spirit of God is calling the community to listen and receive the leadership of
women. How soon the community accepts the call of women relates to how soon God recreates or revitalizes the life of the community.
The new strategies to create a new culture while dealing with the existing
patriarchal cultural are important in ministry for the unity of the community. The
community needs to learn the art of loving compromise. It needs to have its priorities set
so that members know what is really important. Every member of the community needs
the love described in 1 Corinthians 13 to prevent division and dissension in the recreating/revitalizing process of the community’s culture.
The ultimate way to overcome the cultural barriers of empowering women in
ministry, however, is embracing the consciousness of the reality of God, the saving grace
of Jesus Christ, the transforming work of the Spirit, and their own cultural inadequacies
just as the women at the well did in John 4:1-42. The Samaritan woman as a potential
leader of leaders has the ability to realize her own cultural inadequacies. The fact that she
comes to the well to draw water at the sixth hour, the hottest part of the day, implies that
she purposely avoids coming into contact with other people. Noon is an unusual time to
come to the well to draw water, and noon is unusual for a woman to visit the well alone
(Wenham, Motyer, Carson, and France 1033). She is a person who lives in the margins in
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her culture. She may have been considered something of a social outcast.
Jesus asks her for a drink of water and, in return, promises her living water, which
symbolizes the divine instruction of Torah or the cleansing Spirit of God (Grayston 41).
The woman chooses to continue with the refreshment theme in a conversation that leads
to the saving grace of Jesus Christ, the Messiah (John 4:25-26), and transforms her into a
witness through the work of ruah/pneuma.
The community of the Church is the contact point of theology with culture. God
re-creates the culture of the community to empower women in ministry for the mission of
God. The rising of women as leaders of leaders is a new movement of ruah/pneuma to
cross cultural boundaries in the community. One needs to recognize that the chosen
women are new, divinely ordained instruments for the mission of God in the twenty-first
century. The communal empowerment of these faithful women is necessary for creating a
healthy environment within the community. When ruah/pneuma persistently raises its
voice to open up the community, God re-creates the culture of the community.
Conclusion
Pentecost is often called the birthday of the Church because Pentecost is the day
the Holy Spirit was given to the disciples in the upper room. On that day they were
empowered to go out to preach the Good News of Salvation. The word Pentecost literally
means “fiftieth day.” Pentecost is the fiftieth day after the sabbath of Passover week (Lev.
23:15-16). Acts 2:1-8 tells the story of what happened on Pentecost. All people there hear
the sound of a violent wind and are filled with the Holy Spirit. They begin to speak in
other tongues as the Spirit enables them. On the other hand, for the crowd it is the miracle
of hearing. Each of them hears the disciples in their own native language. The disciples
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hear the voice of ruah/pneuma. The encounter of ruah/pneuma grants neshamah in the
disciples, inner empowerment. Each encounter with ruah/pneuma empowers them to
speak on behalf of their institution through clear vision. The power of ruah/pneuma
changes the culture in the community when the neshamah in the crowd hears the voice of
ruah/pneuma through the disciples. The Pentecostal event empowered the disciples to
fulfill the mission of God. My claim is that the pentecostal event is the encounter of
neshamah with ruah/pneuma empowers that the agent of neshamah to accomplish the
mission of God.
This Pentecostal experience gives meaning to the woman at the well (John 4:142). The woman at the well hears the sound of ruah/pneuma, which is the moment of
neshamah’s encounter with ruah/pneuma. This encounter is dialectical. The woman at
the well speaks with Jesus. This encounter grants her a power to speak to townspeople for
ruah/pneuma. Those in the crowd hear the sound of ruah/pneuma through the woman and
become believers. The Pentecostal event is a miracle that starts with hearing of
ruah/pneuma.
When the neshamah of leaders of leaders hears the voice of ruah/pneuma, the
leaders become effective in ministry. God, the creator, empowers the inner self to reclaim
the call they have received from God. When the neshamah of those in charge of the
institution hears the sound of ruah/pneuma, the institution becomes an agent of
Pentecostal events. God the sanctifier affirms and sends the call of leaders of leaders who
are fueled by the vision of God. When the neshamah of the community of faith hears the
voice of ruah/pneuma, the community becomes a vibrant communal place to celebrate
the communal fellowship with God and God’s people by accepting the call of leaders of
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leaders. God creates a new Christian culture in community to accept the call of leaders
and mobilize the community of faith. Hearing the voice of ruah/pneuma is the only way
one may reclaim, affirm, send, and accept the call of these clergywomen with spiritual
authority. Responding to the voice of ruah/pneuma creates a healthy environment in
which to bear fruit in ministry for God’s glory.
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CHAPTER 3
DESIGN OF THE STUDY
In the language of the fourth gospel (John 10:10), human wholeness is described
as “life … to the full.” The word “full” in Greek, perissos, means superabundant in
quantity or superior in quality. The goal of ministry is the fullest possible liberation of
people in their total relational and societal contexts in the name of Jesus who came to
give them fullness in life. A life is deeply in tune with the Lord Jesus Christ gives a
greater sense of joy and fulfillment. In responding to Jesus Christ in faith and stepping
out in obedience for him, the God-given life purposes become clearer and a profound
sense of joy begins to permeate the service for God and for others. People truly live when
they lose themselves in Jesus Christ. People who give their lives fully to Jesus Christ live
life to its fullest.
The good news of Jesus Christ frees and empowers people to live out God’s
dream and intention. A well-known pastoral psychologist, Howard Clinebell, believes
that the essence of liberation is the freedom to become all that one has the possibilities of
becoming (Basic Types 28). He describes the meaning of living life fully in his book
Growth Counseling:
Facilitating the maximum development of a person’s potentialities, at each
life stage, contributes to the growth of others as well and to the
development of a society in which all persons will have an opportunity to
use their full potentialities,… helping people achieve liberation from their
prisons of unlived life, unused assets, and wasted strengths, is a growth
journey.… Wholeness is a growth journey. (17-18)
Wholeness is not the arrival at a fixed goal, but a growth journey.
Wholeness, which the Church has a mission to facilitate, has spiritual wholeness
at its center. Helping people build relationship with God, who is the source of abundant
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life, is the central mission of the Church. God’s chosen ones who have been called to be
leaders need to seek wholeness in order to lead others to wholeness.
The journey to the wholeness begins with an affirmation of their call to ministry.
The sense of calling is based on their encounter with God who generates the spiritual
authority necessary to empower themselves and others. The wholeness of spiritual
authority in ministry begins, therefore, with an intimate relationship with God, resulting
in Christlike character and a clear sense of God’s calling. As this base of spiritual
maturity increases, effective leaders multiply, guide, empower, and equip disciples to
realize their full potential in Christ and work together to accomplish God’s vision.
The purpose of this research was to examine the possible relationship between the
clergywomen’s understanding of their spiritual authority and their practice of ministry
leadership within the United Methodist Church. The study explored how their
understanding of spiritual authority contributed to the ways they exercised their authority
in ministry leadership. To discover how various women conducted their ministries, I
asked a series of questions to illicit how they evaluated their spiritual place within God’s
ultimate plan.
Research Questions
The research questions were divided into two parts: (1) exploring clergywomen’s
understanding of their spiritual authority in ministry, and (2) exploring how their
understanding contributes to their ministry.
Research Question 1
How do women pastors understand their spiritual authority in ministry as
expressed in inner empowerment, institutional empowerment, and communal
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empowerment?
This question was a relational question to define spiritual authority by
clergywomen. The term was defined by clergywomen in relation to themselves, the
institutional church, and the communal church. The answer to this question demonstrated
how they defined spiritual authority. Their various views on their spiritual authority
became a “snapshot” of their wholeness. With increasing sensitivity to clergywomen
endowed with spiritual authority, this research question led to the second one.
Two major steps were taken in answering this question. The first step was for the
clergywomen to state their calling in a short, condensed sentence. These statements
summed up the understanding of the participants’ spiritual authority. In a general
ministry, their statements about the calling to ministry were equivalent to mission
statements: why they do what they do. The second step was defining their calling in
relation to themselves, the institutional church, and the communal church. A clear sense
of being called by God was the anchor to their ministries.
Research Question 2
How does the understanding of their spiritual authority contribute to their
ministry?
Finding a possible relationship between the clergywomen’s understanding of their
spiritual authority and their practice of ministry leadership within the United Methodist
Church was the exploration of this study. This study was not a quick fix for achieving the
growth of women’s leadership in the ministry. The central idea was that God grows
God’s ministry at God’s time when clergywomen as chosen ones for God’s ministry heed
God’s call. Answering God takes two steps: receiving a calling from God and living life
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accordingly. The second research question found their lives within God’s life. The
intentional focus of research question 2 was how clergywomen live out their calling in
relation to themselves, the institutional church, and the communal church.
Population and Sample
The sampling for this study consisted of twelve selected clergywomen in the
California-Pacific Annual Conference of the United Methodist Church. They were
recommended by six major ethnic groups within the California-Pacific Annual
Conference of the United Methodist Church. According to the conference journal, the six
major ethnic groups are Asian, black, Hispanic, Native American, Pacific Islander, and
white. The current leader of each ethnic group recommended two clergywomen from
their group.
Based on their recommendation, the initial contact was made to get their
permission to participate in the study (see Appendix B) and to have each one go through
a qualifying process. The initial contact was made by way of a telephone conversation. If
they did not feel comfortable to participate in the study, they were asked to recommend
another clergywoman in their place. If they agreed to participate in the study, the
Covenant (see Appendix D) with a cover letter (see Appendix C) was sent to them to sign
and return. After receiving their signed covenant letter, they were officially considered to
be the selected clergywomen in the study. The study was a criteria-based sample study.
Methodology
This study was an explorative study in the descriptive mode. It explored the
understanding of clergywomen on spiritual authority through intensive one-on-one indepth interviews.
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Every step of the study was recorded in an orderly fashion (see Appendix A).
Soon after the Covenant was signed by the participants, a personal profile folder was
created for each participant. Before setting up the date for an interview, the selected
clergywomen were asked to send their resumés and/or their brief biographies in relation
to their sense of calling. After receiving their written statements, the first interview date
and times were set.
Through interviews, the stories of selected clergywomen were collected. These
interviews provided in-depth information about them as clergywomen. I as an interviewer
compiled their information and shared the compiled recorded information with the
interviewees for checking the accuracy of the information. After receiving an approval of
the accuracy from the interviewee, the gathered information was hermeneutically13
interpreted to discover the big picture of what each interviewee was trying to say and
how each statement related to this picture.
The interview was semi-structured. It started with an unstructured format, which
was conversational in nature. At first the interviewee was asked to tell her general calling
story and other stories in ministry. I adjusted the prepared questions in relation to how the
interviewee responded during the interview. Each collected story was descriptively
explored in reflection on three spiritual authority categories: inner self, the institutional
church, and the communal church. The reflection on the story provided a way of
assessing the relationship between their understanding of their spiritual authority and
their practice of ministry leadership within the United Methodist Church.

13

The hermeneutic interpretation of the research was developed from Gadamer’s approach, which
calls for self-reflection and critical analysis of the interests at stake in both the research and the scientific
methods used in conducting the research.
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Instrumentation
The first in-depth interview was done one-on-one. The length of the interview
time was determined by the time availability of the interviewees. If the information
gathered within the interview time frame was insufficient, a follow-up interview was set.
Starting the second interview, the interview styles were adjusted by the preferences of the
interviewees (i.e., telephone interview, Internet chat interview, e-mail interview). The
verbal interview was tape recorded with the permission of the interviewee. The guideline
for the conversation was given through such questions as, “Would you please share your
calling story? What is your calling statement within a sentence? How do you practice and
nurture your call in relation to yourself, institutional church, and communal church?”
Instrumentation for the research was designed in a semi-structure interview protocol (see
Appendix F).
Validity and Reliability
All clergywomen in the study were recommended by well-respected leaders of
their ethnic groups as representatives of their own ethnic groups. Because of the
recommendation, the shared stories of the selected clergywomen in the study were
reliable. The validity of the stories was determined by relating the data.
Data Collection
In order to ensure the highest conscientious participation, I had an initial contact
with the potential participants. I gave them a general idea about the study and how their
responses to the survey would be used. I asked their preference to mention their names in
this study or to remain anonymous. Upon their agreement to participate in the study, I
began to work with them.

Pak 72
An intensive one-on-one, in-depth interview format was the main method to
collect the data for the study. The six action steps for conducting an effective interview:
(1) establishing rapport, (2) describing the project, (3) obtaining informed consent, (4)
going ahead with the interview, (5) ending the interview, and (6) taking notes (see
Appendix E).
Variables
The variable of this research study was the participants’ understanding of their
spiritual authority. Their understanding of spiritual authority was categorized on three
relational levels: inner self, the institutional church, and the communal church. The
relational characteristics of spiritual authority were expressed in the form of
empowerment: inner empowerment, the institutional empowerment, and the communal
empowerment. The variable was their understanding of spiritual authority in the form of
empowerment that was expressed in their calling statement.
The wholeness of their ministry was also the variable of this study. The wholeness
of ministry was the health of their ministry that depended on the understanding of their
spiritual authority. The health of their ministry was measured by them subjectively. The
study explored how their understanding of spiritual authority contributes to the ways they
exercise their authority in ministry leadership.
Generalizing Factors
This study was delimited to include only clergywomen in the California-Pacific
Annual Conference of the United Methodist Church. To be well represented the
multicultural and multiethnic context of the California-Pacific Annual Conference, six
major ethnic groups—Asian, black, Hispanic, Native American, Pacific Islander, and
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white—that were officially recognized in the conference were served as the
recommending agents of the clergywomen for the study. The research participants were
selected to reflect ethnic diverse ways of understanding and ministry. The purpose of this
research was to examine the possible relationship between the clergywomen’s
understanding of their spiritual authority and their practice of ministry leadership within
the United Methodist Church by exploring how their understanding of spiritual authority
contributes to the ways they exercise their authority in ministry leadership. Findings may
be applicable to both clergymen and clergywomen in ministry, to the California-Pacific
Annual Conference of the United Methodist Church and other conferences, and to other
churches with ethnic groups.
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CHAPTER 4
FINDINGS OF THE STUDY
As my study progressed, I began to wonder whether I had a different perspective
on theology because I was also a woman in ministry. If theology were written from a
masculine perspective and my perspective was feminine, that might explain why my male
colleagues in ministry often failed to understand my perspective on theological issues. I
resonated with the perceptions of other clergywomen who have entered into what had
been, until recently, an almost exclusively male field of endeavor.
What has become increasingly clear to women is that inasmuch as women’s
experience of the world has been so different from that of men, and inasmuch as men
have dominated theology for centuries, it would be almost impossible for traditional
theologies and practices to provide an adequate framework for the expression of the
unique female experience. The expression of women’s spiritual quest was integrally
related to the telling of women’s stories. If women’s stories were not told, the depth of
women’s souls would not be known. Understanding the unique framework of women was
the starting point of this study.
The purpose of this study was to explore the understanding of spiritual authority
of clergywomen in the California-Pacific Annual Conference of the United Methodist
Church, in relation to inner-self, the institutional church, and the communal church. The
study was to explore how their understanding of spiritual authority contributes to their
ministry. The research questions were divided into two parts: (1) exploring
clergywomen’s understanding of their spiritual authority in ministry, and (2) exploring
how their understanding contributes to their ministry.
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Profile of Subjects
The original subjects of this study were to be twelve UMC clergywomen from six
major ethnic groups in the California-Pacific Annual Conference of the United Methodist
Church. The six major ethnic groups were Asian, black, Hispanic, Native American,
Pacific Islander, and white. Two clergywomen from each group were to be the original
subjects.
The Native American group had a total of three clergywomen in the conference,
but none of them was able to participate in the study. Therefore, ten clergywomen
recommended by their ethnic caucus or other clergywomen contributed to the interviews.
While qualifying the potential participants, I realized that age—seniority in life—
was one of the factors germane in the study.
Of the ten participants, one elder was in retired status, one was a probationary
deacon, one was a local pastor, and seven were elders in full connection. Table 4.1 briefly
describes the participants.

Table 4.1. Participant Summary
Ethnic
Asian
Black
Hispanic
Pacific Islander
White

Participants
Won Wha Lee-Ryu
Gail Messner
Sara Armstrong
L.L.C. Hammond
Teresa Santillana
Anita Valles
Mele Luani
Alena Uhamaka
Sharon Rhodes-Wickett
Phyllis Tyler

Status
Elder in Retired Status
Elder in Full Connection
Probationary Deacon
Elder in Full Connection
Elder in Full Connection
Elder in Full Connection
Local Pastor
Elder in Full Connection
Elder in Full Connection
Elder in Full Connection
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Journey
God calls people to ordained ministry differently. Sometimes the voice of God is
still and small in the back of one’s mind, a gentle but persistent feeling or a dull hunger
deep inside, or a growing conviction that one can no longer ignore, or perhaps a feeling
of warmth and oneness when one is in God’s presence. Sometimes God’s voice is much
more commanding, as in a wake-up call regarding health or through some sort of
accident. It could be that feeling of powerlessness before temptations that might destroy
one’s family, one’s marriage, or one’s reputation. It could also be sudden clarity about
how much one depends on God for everything. Participants for this study shared their
unique calling stories. I hermeneutically interpreted their stories and summarized them as
follows.
Won Wha Lee-Ryu. Won Wha Lee-Ryu was born into a third generation
Methodist Christian family in Korea. A serious health condition at childhood almost took
her life. Fighting for life was a consistent challenge during her childhood. At that time,
Won Wha Lee-Rye’s mother fully gave her life to God and kept telling her to do God’s
work in her life.
She got better and took her mother’s words seriously. She looked for a woman’s
role model in ministry, yet it was hard to find. She went to study at Ewha Woman’s
University in Seoul, Korea, and majored in Christian social work. For the first time, she
heard a woman professor preaching during a chapel and was so inspired by her message
that she recognized this woman could be a theologian as well as a preacher. Then she
made up her mind to study abroad, majoring in theological studies.
However, the Korean War broke out in her senior year, in 1950, interrupting her
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course of studies. She was a refugee in the southernmost island of Cheju and helped
orphans while there. After receiving her B. A., she began working at the Seoul YWCA as
a Y-Teen program director. In 1954, she participated in the International YWCA
Leadership Training Project in New York. Her perspectives had been widened as she
came in contact with prominent YWCA leaders as well as representatives from fourteen
countries.
Upon returning to Korea in 1955 she married Ji Shik Ryu who was teaching at the
Korean Military Academy. Raising four children kept her from resuming her studies;
however, she kept working for YWCA on the program staff in various areas, then as a
board member and vice president. At the YWCA she learned to serve people and
communities. Even while she was working she never forgot her dream that someday she
would return to school.
In 1977, when she was fifty, her family made a permanent move to America. At
the age of fifty-five, her dream came true when she enrolled in the School of Theology,
Boston University. Finally at the age of sixty, she was ordained in the California-Pacific
Annual Conference. She became the first Korean woman pastor in charge appointed to a
Korean church within the conference. She enjoyed full support of all family members
when she began her ministry at a Korean church. In 1997 she retired, leaving some
footprints.
Gail Messener. Gail Messener was a fourth generation Japanese American. She
felt God calling her to ordained ministry at the youth rally she attended in Hawaii, yet her
family and friends were not serious about her being ordained because they had never
encountered a female Japanese American ordained minister. Afraid and feeling
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inadequate, she put aside God’s call for a long time. Finally when she was in her late
thirties, she actively responded to God’s call, and with her husband’s strong support she
was ordained.
She received a bachelor’s degree and teaching credential in elementary education
with a minor in sociology from the University of Hawaii, and Master of Divinity from the
Claremont School of Theology (CST) in Claremont, California. She was a senior
business administrator, an accounting standards specialist, and a manager of accounting
policy and compliance before her ordination. She was ordained as a deacon in 1993 and
as an elder in 1997. She has served as an associate pastor for a Caucasian/Filipino
congregation of four-hundred members, as solo pastor for a Japanese American ethnic
church of two-hundred sixty members in Palo Alto, California and finally as senior pastor
of a Japanese American ethnic church of four hundred members.
Her husband is a software support person who telecommutes. His job makes her
itinerant ministry easier because he usually works from home and goes into the main
office about once a month. He also changed his work schedule so that they both have
Mondays off. He participates in the life of the church serving on the social action
committee and singing in the choir at the church where she pastors. In all honesty, the
itinerant system of the United Methodist Church is extremely hard on her husband.
They have been married for only fourteen years even though they are in their
fifties. They married very late but feel they found the perfect spouse. In fact, they got
married, moved into a new home and she started seminary all in the same month. At that
time, they did not have any time for considering having their own children or adopting
children. Nowadays, they find a whole church of children as theirs to nurture.
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Sara Armstrong. Sara Armstron was born in Chicago, Illinois. She joined the
Peace Corps, married a Ugandan, and lived in East Africa. She was launched on a
fascinating journey through the terror and chaos of Idi Amin Dada. She served as the first
Mayor of the Town of Shorter, Alabama, when developers threatened her community.
Her first husband, the Ugandan, died in a car accident eighteen months after they
escaped from Uganda and came to Alabama. His name was James Wanambwa. She was
left with two children, whom she reared alone. She remained unmarried for fourteen
years before she remarried. Her present husband, Bob Armstrong, is semi-retired and
works in real estate. He has been very supportive of her ministry from the day she told
him she wanted to go to seminary. He supports her ministry with his presence, prayers,
and patience. He was also widowed and had seven adult children when they married.
Their blended family includes nine children, sixteen grandchildren, and two greatgrandchildren. They have been married for thirteen years.
She has a Bachelor of Science degree in microbiology and a master’s degree in
religious education. She wrote her first book, The Shattered Pearl, which was an account
of her ten years in Africa. God’s calling of her to ordained ministry was gradual
throughout her life. A woman pastor she met at age fifty-two helped her to identify and
answer her call to ordained ministry, which was the fresh wind for her spiritual journey.
Finally at age fifty-four she was encouraged to go to seminary and seek ordination. She
was called to be “who she is” and “whose she is” and pass on this relationship to others.
Now, she serves as the Director Connections/Justice for the California-Pacific Annual
Conference of the United Methodist Church.
L. L. C. Hammond. L. L. C. Hammond acknowledged God’s calling of her to
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ordained ministry in spring 1964 at a leadership camp in Mississippi during her senior
year in college while leading the College Methodist Movement as president. Bishop
Goodson Vergina at the camp literally pointed to her during one of his sessions and said,
“The Lord is calling you!” She responded to the call at that moment by saying, “Yes,
Lord! I am here.” Because she was a woman, her willingness to be dispatched as a
messenger of God was not taken seriously by her mother and her community.
Nevertheless, in 1998 on her deathbed her mother finally recognized her calling and
respected her faithfulness in God’s calling.
She came to Southern California in 1980 to attend school at the School of
Theology, now CST, to pursue the Master of Divinity degree in preparation for ordained
ministry in the United Methodist Church. While in seminary she studied as a Crusade
Scholar and recipient of the John Adkins academic scholarship. Her major area of study
was Old Testament, and her passion was and continues to be liturgical worship. She and
her two daughters, Shatanja and Shandrea, have made Southern California their home.
She is a graduate of the School of Theology and was ordained as deacon in 1983 and
elder in 1985.
One of her leadership gifts was demonstrated in her ability to connect to the
community and the church. For her community involvement, she received numerous
awards and presentations. She served two terms on the Pasadena City Council as a
commissioner for the Endowment Committee. In 1994 she received an honorary
doctorate degree from the Institute of Ministry of Pasadena (IMA). She served as
chairperson of a Pasadena community clergy group and provided leadership for an annual
city budget of $250,000 for outreach ministry. In 1996, she served an Appointment
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Beyond the Local Church for one year, during which time she completed a clinical
pastoral education intensive at Huntington Hospital.
She has been recognized for her work in diversity. She presents seminars around
the country in worship and evangelism. She continues her community work with
unrelenting passion for women and children. She continues to be recognized for both her
community and church work through civic and social administrations and organizations.
She is a national honorary member of IOTA Phi Lambda, a professional
businesswomen’s organization. Most recently, she was awarded the humanitarian award
from the City of Pasadena where she lives and continues to be actively involved in social
and community affairs. Extending her community involvement in the Los Angeles area
while serving a local church as senior pastor, she is a newly appointed member of the
Board of Directors for the Watts Health Care Foundation, one of the nation’s largest
community health agencies. She has been called to create a worshipful environment in
consciousness of social justice.
Teresa Santillana. A native of Lima, Peru, the Rev. Teresa Santillana served as a
community developer among Latino communities in Los Angeles for seven years during
the 80s. She was involved in defending the refugees’ rights, mainly of those arriving from
Central America, in particular from El Salvador and Guatemala, through the sanctuary
movement from Pico Rivera UMC. She also chaired the Interfaith Task Force on Central
America in Los Angeles.
Teresa was active in the United Methodist Women, serving for four years as a
conference officer and as dean at the Pacific and Southwest Conference Schools of
Christian Mission. In 1987 she was commissioned as a missionary and sent to Peru where
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she worked as the administrator of the Comunidad Biblica Teologica. She also worked
with local, national, and ecumenical women’s organizations.
From 1990 to 1994, she served as a missionary in Brazil. She coordinated all the
outreach projects in the Second Region (similar to an Annual Conference of the United
Methodist Church), which were supported by the United Methodist Church, Advance
Program. She worked with abandoned street children (Meninos de Rua). The home
shelter, Susana Wesley, for girls who suffer sexual violence was initiated by her in the
city of Porto Alegre.
She at first felt her calling to be a spouse to an ordained minister and mother to
children. Later her calling grew in to be a missionary through Bishop Mortimer Arias
from Bolivia in 1984. In 1987 she was sent to Peru and Brazil to start a church and school
with her husband and three children through the Board of Global Ministries of the United
Methodist Church. She and her family returned to Dallas, Texas, in 1994 for her husband
to be a mission interpreter in residence in the South Central Jurisdiction. Along with her
husband, the Rev. Dr. Fernando Santillana who was a United Methodist pastor, she was
assigned to the South Central Jurisdiction as a mission interpreter in residence under the
Board of Global Ministries. While staying in Dallas, her husband encouraged her to do a
Master of Theological Studies at Perkins School of Theology, Southern Methodist
University (SMU). Since the school was so close to her home, she decided to pursue her
advanced studies.
While reading several of Wesley’s sermons as a class assignment at home on the
4 July 1995, she heard God’s calling to ordained ministry, saying, “I want you to receive
from me the authority that comes at your ordination and be empowered by it to provide

Pak 83
the right answers to those conflictive individuals in the future congregation.” She was not
able to accept this call at first because she believed she was called to be a minister’s
spouse and an active lay minister; however, through the grace of God she was able to let
go of her thoughts and accept God’s calling.
She was consecrated in 1998 as a deacon with a probationary member connection
to the California-Pacific Annual Conference of the United Methodist Church and
ordained in 2003 as an elder in full connection. Now, she serves a church with Hispanic
heritage while planting a new church for Latino Americans in California. She celebrated
her fortieth wedding anniversary in October 2005 with her husband, who has been her
good friend and ministry partner while enjoying their two daughters and two
grandchildren in absence of their precious son with them on earth.
Anita Valles. At age 6, while attending a Catholic-affiliated school in Texas,
Anita Valles encountered the beauty of Catholicism. She was astonished by the heavenly
harmonic sound of music sung by nuns, the holistic aroma of incense in church, and the
magnificent architecture of the church. She strongly believed she was called to be a nun.
She shared her decision to be a nun with a friend, but her friend denounced her call
because she was not perfect enough to be a nun. She was disappointed. The following
week, she saw a priest in a beautiful collared outfit, so she decided to be a priest instead
of nun. Nevertheless, the same friend told her that she could not be a priest because she is
not a man. Overcoming her “imperfections” and “woman-ness” against becoming an
ordained minister took about thirty years.
She responded to God’s call to the ordained ministry in her late forties, and was
ordained as a deacon in 1995 and in 1999 as an elder. Before being ordained she worked
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at a radio/TV production in Texas with her broadcasting and journalism education
background. She has served various ministry agencies and boards as a member and a
chairperson while ministering to local churches. Her husband, the Rev. John Valles,
presently Riverside district superintendent of the California-Pacific Conference of the
United Methodist Church, has been a great supporter of her life and ministry, along with
their children. She has been called to be a church pastor with the encouragement of other
people and with Christ’s help.
Mele Luani. In her second year at Queen Salote College in 1949, while hearing a
talk by the missionary Rev. Tevita Mone, Mele Luani believed God was calling her to be
a missionary to Papua, New Guinea. After finishing her college education, she taught for
a while to use her teaching career to go to Papua, New Guinea, but it did not work out as
she planned. Instead, she changed her career and worked for the Tongan government, a
decision that took her to Australia.
During a vacation while working for the Tongan government, she visited a
nephew in the United States and attended a worship service at Compton First United
Methodist Church. At the airport, on the way back to home after her vacation, she found
that she had misplaced her passport. As a result, she had to prolong her stay in America
longer than she had anticipated. She was convinced that losing her passport was God’s
initiative, calling her to ministry in America to Tongans.
She started the first Tongan Methodist ministry in the California-Pacific Annual
Conference in 1973 at age thirty-eight. Tongan ministry grew from zero to more than
two-hundred members with eighty-five families; however, she did not realize she was
called to be a pastor to a local church. The loss of her mother in 1987 at age fifty-two
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caused her to redirect the course of her life. She became a local pastor in 1993 at age
fifty-eight. She was too busy in ministry to think about starting her own family. She
never married and remained single. Her image of ministry is the “Gospel Boat” carrying
the good news to Tongans in America.
Alena Uhamaka. Alena Uhamak was born into a Catholic family and educated in
a Catholic school. When she received Holy Communion for the first time at age twelve,
she felt God’s calling of her to be a nun. She went to New Zealand and stayed in a
convent to try the lifestyle of nun after graduating from high school; however, she failed
to become a nun because of her independent, cheerful personality that was not
appreciated in the convent. As a result, she gave up becoming a nun and got married.
When she attended the ordination service of her brother-in-law in the United
Methodist Church, her heart was strangely moved and she was convinced that one day
she would become a pastor. She shared God’s call with her husband, but he laughed at
her because she is a woman. At that time, she just let go of the call, but God did not. In
1998, her husband was diagnosed with acute leukemia. During his sickness her house
burned down while she was at church with her six children. She was angry with God and
questioned God’s existence. On 29 July 1998, while wrestling with God, she remembered
God’s earlier calling of her to ordained ministry and responded to the call. She was
ordained in 2002 after finishing her seminary training at CST. She was called to be joyful
in ministry with people, especially older adults.
Sharon Rhodes-Wickett. Sharon Rhodes-Wickett recognized God’s calling to
ordained ministry when she attended a youth event in San Diego in 1965 during her high
school years. Nevertheless, no one, except the Rev. John Gattis, who was a youth pastor
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at Los Altos UMC, affirmed her call when she told people about it. Often, she was urged
to redirect her call, to become a missionary or something else because she is a woman.
The Rev. Gattis, however, encouraged her to pursue the vocational internship program to
explore ministry options, so she did.
During her internship, she discovered several issues in society that compelled her
heart to do something about them—sexism, homophobia, classism, and racism. She was
deeply affected by the Vietnam War and the Watts Riots. Her passion to help the
marginalized people in society grew. Promoting peace and justice became her strong
passion; however, the church she was then attending discouraged her. She disengaged
from the church, got married, and did social work. During that time a Japanese
congregation asked her to lead the youth with her passion to embrace the marginalized.
Through the grace of God, the youth group grew rapidly.
She decided to go to seminary to help her become a better leader. Her husband did
not support her decision to go to seminary, so she divorced him. For the first time in her
life, she saw a woman in action in her preaching class, and that experience empowered
her. She dusted off the first call of God for her to be in ordained ministry.
She remarried to a “wonderful man,” the Rev. Dr. Albert Rhodes-Wickett, a
United Methodist pastor who has been her “great husband and ministry partner.” He is
presently on “incapacity leave” due to his illness, advanced stages of Alzheimer’s
disease. They have two children, Rachel and Ben, who are extremely proud of their
parents.
She received a Bachelor’s degree in sociology in 1973 from California State
University, Los Angeles, a Master of Divinity from CST in 1978, was winner of the
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Witman Pastoral Care Award and earned a Doctor of Ministry degree in 1981 at CST.
She was ordained in 1975 as deacon and elder in 1980.
She has chaired a variety of district and conference boards, commissions, and
committees. She represented the denomination in wider Protestant functions, including
Consultation on Church Union (1982-1988) and the National Council of Churches in
Christ (1996-2000). She served on the Board of Westside Interfaith Council, the Board of
Directors for PATH, People Assisting the Homeless, Los Angeles, the Westwood Village
Rotary Club, and the Board of Alzheimer’s Association for Los Angeles, Riverside, and
San Bernardino Counties. She traveled in England, Israel, Egypt, Sierra Leone, Europe,
Korea, Tonga, and El Salvador as part of church study tours and a preaching exchange
program. She was elected by the annual conference as a delegate to the Western
Jurisdictional Conferences in 1988, 1992, 1996, 2000 and 2004 and to General
Conference in 1992 and 1996. She was a delegate to the World Methodist Conference in
Rio de Janeiro in 1996 and England in 2001.
She has been a district superintendent and an adjunct faculty member in field
education at CST. Since 1994 she has served Westwood United Methodist Church as
senior pastor and serves on the California-Pacific Conference Leadership Team. She
believes she is called to preach while embracing the marginalized.
Phyllis Tyler. Phyllis Tyler grew up as an orphan until being adopted at age six,
and baptized in the Wisconsin UMC conference in Sun Prairie, Wisconsin. She
interpreted her adoption as “saving act from the destruction.” She was deeply influenced
by the Civil Rights Movement, Martin Luther King, Jr., and received God’s call in 1965
during college. She went to Wesley Theological Seminary in Washington, D. C., in 1971.
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She was the only woman in the Master of Divinity program. She graduated from CST in
1990 with a Doctor of Ministry degree focused on urban ministry. Her parents taught her
to be perseverant, and patient and to work hard. They implanted a can-do spirit in her.
They enthusiastically supported her call to the ordained ministry.
In 1971 she was ordained as deacon and elder in 1974. She has served various
types of ministries, including as staff on the General Board of Discipleship in the United
Methodist Church and as a delegate to the general conference in addition to local
churches as pastor. She was called to tumble the mighty and uplift the lowly.
General Findings
Ten participants contributed to the interviews of this study, following the
interview guide (see Appendix E). All participants started their interviews with their
calling stories. Out of ten, three participants recognized God’s calling to ordained
ministry in their fifties. They believed they were called earlier in life, but they were
“deaf” in hearing God’s call for a long time because of the influence of the “male
chauvinistic” culture. At youth events, two interviewees recognized God’s call, and yet
they were not encouraged to respond actively to the call because they were women. Half
of the interviewees recognized the call to ordained ministry while they were in college or
early in their twenties, but they also were not encouraged to go on to ordained ministry
because of their gender.
Through the affirmation of their call by one individual, nine of the participants
responded to the call. On average from the moment of hearing a call, the participants took
about eighteen years to respond. All participants clearly identified themselves as who
they were in Christ, children of God (John 1:12), and continuously sought inner
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empowerment, institutional empowerment, and communal empowerment.
Inner Empowerment: Identity in Christ

Claiming and reclaiming the call required the participants to deal with their
identity in Christ. In considering the question of their identity in Christ, the participants
provided information regarding their personal spiritual disciplines (see Figure 4.1). The
most frequently practiced spiritual discipline was meeting with spiritual mentor or
colleague (22 percent), followed by study of Scripture (19 percent), meditation and
devotion (16 percent), prayer (11 percent), worship (11 percent), spiritual reading (8
percent), and other spiritual disciplines (6 percent). The least practiced spiritual
disciplines were fasting and journaling (3 percent each). The scores of spiritual
disciplines were marked when participants shared how they nurtured their own
spirituality.

Worship
11%

Other Spiritual
Disciplines
6%

Meditation/Devotion
17%

Fasting
3%

Meeting with Spiritual
Mentor/Colleague
22%

Study of Scripture
19%
Prayer
11%

Spiritual Reading
8%
Journaling
3%

Figure 4.1. Spiritual Disciplines of Subjects.
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All of the participants had their definitions of Spiritual Authority. I have placed
them into three categories (see Table 4.2): (1) authority given at the ordination related to
their calling (50 percent), (2) being with God and practicing the character of God that was
love (30 percent), and (3) the title “pastor” (20 percent; see Table 4.2.).

Table 4.2. Spiritual Authority
Definition of Spiritual Authority
Authority given at ordination related to the calling
Being with God and practicing the character of God that is love
The title “pastor”

N
5
3
2

%
50
30
20

The strongest passion in ministry the participants expressed was on peace and
justice, Christian education, evangelism, worship, and pastoral care (see Table 4.3). By
practicing their personal spiritual disciplines, the participants reclaimed God’s calling of
them to ordained ministry.

Table 4.3. Passion
Passion
Peace and justice
Christian education
Evangelism
Worship
Pastoral care

n
4
2
2
1
1

%
40
20
20
10
10

Institutional Empowerment: Vision
One of the participants said that the institutional church did not support her to be
in ordained ministry nor appreciate her calling in ministry when she was seeking her
ordination in the 1970s. She said, “I had to fight for justice in the institutional church
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system.” All of the participants acknowledged the early stage of women’s ordination
while appreciating the UMC polity that affirmed their call to ordained ministry and sent
them to a community of faith to serve. They thought that the institution had been
improved, but still it had a long way to go.
Other than affirming their call through ordination, their satisfactory level of
institutional empowerment was different. Figure 4.2 summarizes the satisfactory level of
participants in each category. Of the ten participants, six were satisfied with the
appointment they received; however, four of them shared that they experienced subtle
sexism within the institutional church when they were expected to have some cultural
education to be appointed to the church of their own ethnic background. They did not
hear any male colleagues who were told to have some preparatory cultural education for
being appointed to the church of their own culture. When they shared their frustrations in
ministry, they often thought they were considered as whiners or incompetent leaders.
All interviewees appreciated the institutional church for affirming their call
through ordination, but seven of them believed the institutional church still had a long
way to go to empower clergywomen in the areas of compensation, spiritual support, and
accountability. Of the seven, two thought they were not able to make any significant
differences in the institutional church with their participation. As a result they withdrew
themselves from the institution level of ministries and focused on their direct assigned
ministry to influence the institutional church indirectly. One interviewee said, “I would
like to make a difference in a pond rather than no difference in the ocean.”
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Figure 4.2. Institutional Empowerment.

Communal Empowerment: Culture
Communal churches were the appointed ministries where clergywomen exercised
their leadership in fulfilling their call. Of the ten participants, one was appointed to a
ministry beyond the local church environment during the research year of this study,
eight were appointed to parish ministries, and one was retired from parish ministry.
All of the interviewees said they were received in the communal church with
serious reservations by laity even before exercising their leadership because they were
women. The list of experience and education on their resumés and biography information
did not mean anything to the laity until they proved their quality of leadership by doing
more excellent works than male colleagues in ministry. They had to prove their capability
in leading ministry to gain communal empowerment. They believed they started their
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ministry with almost zero communal empowerment where male colleagues usually
started with 100 percent.
They believed, in general, women clergy were more caring than men about the
individual lives of members of the congregation, more pastorally sensitive, more
nurturing, and more likely to draw on personal experiences in preaching, teaching, and
counseling. They were more relational than clergymen, making decisions more
cooperatively instead of using a hierarchical or authoritarian approach. They considered
clergywomen as more democratic than directive in leadership style; however, those who
identified themselves as “evangelical” had a directive leadership style.
Thematic Findings
Based on interviews, several emerging themes have been identified. All
interviewees, for example, pointed to experiencing a high sense of calling as the core
causal factor for entering into ministry. All interviewees claimed that the calling of God
is their spiritual authority. While trying their best to follow faithfully the call to ministry,
ethnic minority clergywomen also reported the commonly shared list of struggles, lack of
support as women in ministry, financial challenges, loneliness, and the need to create
positions of nontraditional, open ministry to suit their own situated lives and ministry.
Most participants of the study commonly shared the following themes of struggle.
Ethnic and Gender Consciousness
Based on a hypothesis that clergywomen of color may be experiencing double
jeopardy related to both race and gender, I suspected that clergywomen are more likely to
participate in either ethnic or gender-specific causes or events. The hypothesis was
proven positively. All interviewees participated in ethnic-specific causes and/or gender-
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specific causes and events. Their participation in those events was considered as a
moment to nurture their spirituality. Clergywomen were relational and nurtured their
spirituality in a community; however, clergywomen of color were more likely to
participate in ethnic-specific functions than gender-specific functions if a conflict arose
between events even though their interested issues are gender related. The community of
ethnic clergywomen is still too small and weak to empower other clergywomen
themselves; therefore, the ethnic clergywomen seek their support from the ethnic
communities while strengthening the community of clergywomen in the meantime.
Ordination
Among the ten subjects, two white clergywomen heard the call to ordained
ministry in their youth and responded to the call in their twenties by being ordained in the
United Methodist Church. Clergywomen of color seemed to have struggled more to
recognize God’s call than white participants due to their surrounding native culture. For
example, some participants said, “I thought I was called to be a spouse to a minister”; “I
thought I was called to be a missionary because it was the only way I was encouraged to
be in ministry since I was a woman”; and “I thought I would be a Christian educator in
ministry [instead of being a senior pastor].”
The earliest age at which the clergywomen of color who participated in the study
became ordained was forty. They took their ordination as the outward affirmation of their
spiritual authority given to them at the hearing of God’s call to ordained ministry. All
participants appreciated the polity of the United Methodist Church for affirming the call
of women in ordained ministry.
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Compensation and Salary Support
Of the ten participants, two who are white were satisfied with the compensation
they received from their current appointments; however, of the eight ethnic minority
clergywomen, two report they received sufficient salary support. One clergywoman said
that talking about the salary of the pastor was not appropriate because being in ministry
was about God’s call for her, and five reported that they did not think they received
sufficient salary support from the current appointments. One clergywoman voiced her
ongoing struggle as mainly financial:
Often I feel that receiving the salary support, even if it is so little, from the
church is an issue for the people in church. The church has always dealt
with the financial problems. I did not create this monster for them. It is a
church that doesn’t make sufficient income. It’s been a battle to get things
paid and instead of focusing on our community work. I have been raising
money to pay the bills and my salary. I feel like I am in ministry for the
table money not for God’s great mission. It’s been an adventure. I’m
getting tired of it.
Another clergywoman serving cross-cultural ministry shared her struggle:
I don’t know what is acceptable package of equitable salary support.
Compared to my ethnic male clergy colleague I don’t get paid as much as
he does. I don’t know whether it’s due to my gender or ethnicity or the
[current] appointment that is the core reason for my under-pay. Besides, I
wasn’t taught to raise my voice over materialistic and financial matters.
Since I am a pastor, I should not make a deal out of my pay. Me being
ordained itself is a blessing.
She related her lower compensation to the intersection of discrimination based on her
race and her gender, yet compromised her struggle with her calling and comforted
herself.
Ministry
All participants agreed that the ministry context to which they were assigned was
traditional. Having them as a leading pastor challenged the people in the context because
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of their gender. In the beginning of their ministry, they had to work harder than male
colleagues to prove their ability to lead ministry, to be given the same authority as male
pastors. Since women in ordained ministry was not traditional, the ministry under the
leadership of clergywomen was nontraditional. All participants offered a unique ministry
according to their unique gifts.
Clergywomen’s Own Voices
Clergywomen’s experiences were more organic than static. They viewed the
ultimate elements of reality as events, which were the specific “coming together” in time
of elements of previous events. Since women were more communal and relational than
men, they did not believe in isolated individuality. They took in the reality of others who
had already achieved determinacy in the process of becoming a defined event for them,
which is a part of nurturing their spirituality.
The major recurring themes that emerged were the idea of calling and experiences
of sexism. Surprisingly racism was of less concern for the interviewees of the study in the
California-Pacific Annual Conference of the United Methodist Church. In all instances,
interviewees identified entering ministry as resulting from a high sense of
calling. Because their calling stories are already recorded in Chapter 4, this section of the
study records their experiences of subtle sexism in the institutional church and/or
communal church in their own words.
One clergywoman shared the sexism she experienced in the institutional church:
The institutional church [denomination] did not support me to be in
ministry and appreciate my calling in ministry. I am one of the early
ordained women ministers. I started to fight for justice in the institutional
church system. I was elected as one of the eleven General Conference
delegates, but my name was not listed in the conference minutes. I was not
the only one whose name was omitted. Of the eleven elected delegates,

Pak 97
four of us were clergywomen. All of our names were left out. Our names
were only listed in the General Conference minutes.
She continued her stories:
I was appointed to V
church. However, I was not welcome there
because I was a woman. I was the first woman pastor at the church. I tried
to welcome El Salvador folks [different ethnic group of the people from
the congregation] in church, but I was ridiculed by the church folks. They
gave me hard time there. I was wondering about whose I am in ministry
that point. I was appointed to another church later. Again, I was the first
woman pastor there. Again, I tried to welcome other ethnic groups in
church, but I was treated badly due to my openness in ministry. What was
wrong with this picture? The church did not want to be challenged, I
guess. I guess having a woman pastor who is open-minded was hard for
the traditional church. Now, I am serving a multi-ethnic congregation.
Because of each ethnic cultural bias on women in leadership, especially in
ministry, I am having an interesting time.
Another clergywoman thought she was expected to do too much in ministry:
I tend to overwork myself. I am a mother, a wife, and a pastor. I always try
to balance my roles, but it is hard. Being a pastor really dominates my life.
I should delegate [the ministry duties] to laypeople instead of trying to do
it [by] myself. Part of this is due to my
culture [her ethnic culture].
My ethnic people expect the pastor to be the leader of everything. The
pastor is expected to be in the church events all the time. If not, they will
be upset. I love to share the ministry opportunities with people. I plan my
worship services ahead of time and meet with my lay leaders once a
month to see any need for our ministry. I screen the different project and
ideas that [are] brought to me with the committee instead of picking what
appears to me. I love to work with people. It is my leadership style. But,
the male pastor before me did everything by himself and let people just
follow him. People had a difficult time to accept me because of my
different leadership style. I am too inclusive for them. I have to work
harder to prove my leadership skill in ministry. In my ethnic group, there
are 5-6 clergywomen. Not many of my ethnic people see women as
pastors. They usually see women-pastors as UMW leaders. So, I need to
prove that I am a pastor. I work harder than male pastors, I think. Because
of that, I feel like I overwork oftentimes. I am very supportive [sic] by my
husband and my kids, but oftentimes I feel sorry because I feel like I don’t
spend enough quality time with them.
Balancing her roles as a clergy and a woman is one of the common challenges for
clergywomen.
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Being appointed to her own ethnic church was a quite a challenge for one of the
clergywomen:
church [her
I asked my district superintendent to appoint me to a
ethnic church]. However, since no
church was willing to accept me,
I had to attend the Annual Conference without any hope of a move. Then
two days before the Conference was to end, my district superintendent told
me that he recommended me to a
church and the representatives of
the church were on their way to meet with me that evening. I waited and
finally met with the three male representatives of the church. When we
were seated in the corner of the Quad, one said, “Rev.
, we
came here to tell you. Well, in short, we will not accept you but refuse you
to be our pastor. Now, our church is in crisis, divided in two and three
groups threatening to close the doors of the church. We presume that even
an experienced male pastor would face a tremendous hardship, but you as
an inexperienced woman pastor in ministry, how dare you challenge to
revive our church? For
churches to be comfortable with women
pastors, well, we might have to wait, maybe one hundred years. Moreover,
you’re advanced in years.” When you come to think of it, it was true in
their eyes that there was no merit in me whatsoever—too old,
inexperienced, and a woman.
She paused for a moment to control her emotion in telling her story:
I listened to them silently till the end, and spoke: “What are you talking
about? Even if you say you won’t accept me, I will come to your church
because our bishop has appointed me to. God is with me, so I am
determined to go with you to your church.” They seemed to be taken
aback listening to my bold statement, and fell speechless. I mustered up
my courage and continued slowly and distinctly: “When I was a school kid
in the country and the first woman teacher came to teach at our school, she
caused quite a stir. Yet, look what has happened since.
now has
women university presidents, professors, judges, medical doctors, and
numerous school principals. The world is changing. How come your
church cannot accept a woman pastor when a mission of [the] church is to
make changes in the world? Are you going backward? Be courageous and
you will be proud to be the first historical church that accepted a woman
pastor.” I was surprised by my boldness in delivering such a determined
speech on the spot. They asked me, “Rev.
, could you excuse
us? We want to discuss this among ourselves for a while.” So, I waited at
the other end of the Quad praying, and soon they summoned me back to
the meeting. “Rev.
, we decided to accept you!” “Thank you
very much. You made a good decision. Now, let’s report to our Bishop
and go home.” Though it was almost midnight, we all went to the bishop’s
room and knocked. Soon the bishop opened the door, and one
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representative said, “Bishop, we are happy to report to you that we
decided to welcome Rev.
to our church.”
Her story still carries full emotion. Since her assignment, no clergywomen from her
ethnic group have assigned to her ethnic church as pastor in charge yet in the CaliforniaPacific Annual Conference of the United Methodist Church.
Several clergywomen cited compensation issues and/or financial challenges as
related to their gender in ministry. For example, a clergywoman asserted that gender
discrimination occurs in appointment processes as clergywomen are passed over for
positions in churches with more financial resources:
With me I’ve always served little poor churches that were struggling
along.… Well, I think ideally if we could get rid of notions about how
clergy are appointed to churches in terms of this church can only afford an
entry-level single woman.… Get beyond that. We need to get beyond the
idea that men are the only ones that can serve rich churches and big
churches.
One clergywoman concurred with the view that gender appeared to be a factor directly
related to compensation, saying, “It’s a great disparity of salary between my male pastor
friends and me. I’ve got the same credentials that they have, and went through the same
hoops and the same education.” Two others asserted that lack of sufficient financial
support impeded the ability to accomplish fully tasks in ministry.
Summary
Clergywomen from diverse cultural backgrounds had similar stories to tell in
different ways. The commonalities of their stories were considered significant findings.
1. Ordination was the affirming moment of clergywomen’s spiritual authority,
which was given to them by God at the moment of hearing God’s call to ordained
ministry. Experiencing a high sense of calling was the essential factor for entering into
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ministry. The conviction of the call to ordained ministry was their spiritual authority.
2. Among ten recommended clergywomen to the study, nine were married women
and one was single. Nevertheless, all of them were in their fifties or older. Marital status
and age were considered seriously in respecting the spiritual authority of clergywomen by
their colleagues.
3. Clergywomen were relational and nurtured their spirituality in a community.
Even for inner empowerment, they seek community (see Figure 4.1, p. 89). They
participated in either ethnic or gender-specific caucuses and events.
4. The degree of institutional empowerment each clergywoman experienced was
variable, but seven of the participants thought the institutional church still has to work on
fair empowerment for clergywomen in ministry. They are seeking persons who are
already in an authority position and are willing to share its power with them for fair
institutional empowerment.
5. Communal empowerment was not given to clergywomen due to the traditional
male-dominated culture in a communal church. They had to work more excellently to
earn the same amount of empowerment male colleagues were given by the communal
church because of the established ministry norm in absence of clergywomen’s leadership
in the past. By having more women who are effective in ministry, the alternative norm is
gradually established to appreciate the leadership of clergywomen.
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CHAPTER 5
SUMMARY AND CONCLUSIONS
Introduction
The Scripture presents women as full participants with men in the religious and
social life of the congregation. Though the spiritual outpouring came at a time in history
when, culturally and socially, women were not afforded great freedoms, the chosen
women took their mandate from a higher source. In the Old Testament, in the fifth year of
Jeremiah’s prophetic ministry, the priests went to Huldah the prophetess for counsel (2
Kings 22:13-14). Deborah was a judge and a prophetess (Jud. 4:4). Joel predicted that in
the New Testament “the sons and daughters should prophesy” (Joel 2:28), and Peter
declared that this was fulfilled on the Day of Pentecost (Acts 2:4). This mandate
presented opportunities for ministry based not so much on gender as on the anointing of
the Spirit.
I, a woman leader, joined the Beeson class 2003 to sharpen my leadership in
ministry. The first question I was asked by my colleagues was about women in ordained
ministry. Their question motivated me to work on this project to help both clergy and
laity acknowledge the movement of God’s spirit, ruah/pneuma, who raises women along
with men in ministry as leaders of leaders to accomplish God’s mission in the twenty-first
century.
As seen in Chapter 1, the issues surrounding women in ordained ministry have
been mistreated as problems. Since women’s experience in ordained ministry has been so
different from that of men, and since men have dominated theology and its practice, an
adequate framework for the expression of women’s journeys in ministry needed to be
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provided. The expression of women’s spiritual quests was integrally related to the telling
of women’s stories. The unexpected enthusiastic and emotional response of the
participants was interpreted as their own way of perceiving this study as a forum to share
their stories of struggle and experiences in ministry. For example, some participants said,
“Thank you for the opportunity,” “Please, let me know about the result [of the study],”
and “Call for more stories.” All participants emphasized the importance and urgency of
providing further opportunities for clergywomen to voice their own lived ministry
experiences in their own terms.
This project closed with the general summary on women in ministry and the
summary of the semi-structured interview employed with the questions focused on the
triangular model (see Figure 2.1, p. 49 and Table 2.1, p. 20). The interview questions
were open-ended and included topics such as the calling story, definition of spiritual
authority, spiritual disciplines, passions in ministry, thoughts on institutional
empowerment, issues and problems they presently face, the strategies they adopted to
cope with and manage multiple layers of responsibility, self-perceptions, and suggestions
or desires they would like to share with other women in ministry (see Appendix F). Each
interview was transcribed. All transcribed interviews were examined for recurring
patterns as well as unique and/or emerging themes.
The overall objective of the study was to examine the possible relationship
between the clergywomen’s understanding of their spiritual authority and their practice of
ministry leadership within the California-Pacific Annual Conference of the United
Methodist Church. Because one of the beauties of the California-Pacific Annual
Conference was multiculturalism, the participants of the study were chosen from the
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recognized ethnic groups in the conference through the recommendation of each ethnic
caucus or other clergywomen. The potential participants were contacted via e-mail and/or
phone calls to qualify them for the study (see Appendix B). After being qualified, the
participants were told the covenant (see Appendixes C and D). Due to the participants’
preferences in making a covenant for the study, documenting the covenant with each
participant was casual rather than formal. Of the ten participants, two were interviewed in
the office with no meal, two in the office with a meal, two at a restaurant followed by a
movie, three at their home with a meal, and one at the park while walking.
The study explored how their understanding of spiritual authority contributes to
the way they exercise their authority and its results in their personal life, institutional life,
and communal life. The implications of the study and the limitations of the study
followed the summary of their life in three difference areas as a whole.
Understanding the Reality
Barna Research Group suggests that women shoulder most of the responsibility
for the health and vitality of the Christian faith in the United States (“Women Are the
Backbone”). The survey data shows that nearly half of the nation’s women have beliefs
that classify them as “born again” (46 percent), compared to just about one-third of men
(36 percent). In other words, between eleven and thirteen million more “born again”
women are in the United States than “born again” men. Christianity is still the “faith-ofchoice” among Americans, but particularly among women. When asked to identify their
religious affiliation, 90 percent of women nationwide said they consider themselves to be
Christian, compared to 83 percent of men.
At the top of the list of ways to revitalize any organization or group is skilled,
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enthusiastic, inspirational, persistent, imaginative, and challenging leadership. Religious
organizations, especially local churches, are not an exception in this matter. Lyle E.
Schaller, one of the keenest and most respected church-growth experts, writes that the
church is a women’s organization and many committed women deserve appreciation for
their comments, cooperation, corrections, courtesy, creativity, criticisms, ideas, insights,
patience, questions, recommendations, reflections, stories, suggestions, and
thoughtfulness (16). The first quality Schaller mentions for women is their commitment,
commitment to God and to God’s mission.
The source of the leadership in the Church is the triune God, who is the essence of
the Church. The Church is the communal, organic place in which the three persons of
God fellowship with each other while building a community of faith with God’s people.
The Church is a living system (McManus 14). God’s people fellowship with each other in
the presence of God; therefore, strong relationship with God or communion with God
becomes the defining characteristic of the leadership in the Church. Because God is love
(1 John 4:8), the nature of the relationship with God and God’s people is also love: love
for God (Deut. 6:5), love for oneself (John 3:16), and love for one’s neighbors (John
13:34-35). God’s love is everlasting (Jer. 31:3); therefore, the church leadership should
begin and end with love.
Among God’s people, God chose or called specific individuals to certain tasks, as
when God called Moses to lead God’s people out of Egypt (Exod. 3:4, 10) and Samuel to
be the servant of God (1 Sam. 3:1-14). The prophets were called to present God’s
message (Amos 7:15; Jer. 1:4-19). Those chosen people for God’s special mission are
called leaders of leaders. Likewise, God has called specific women to ordained ministry
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to be mediators between God and the human race. These women are called to be leaders
of leaders.
On 17 July 1997, Jay Gary, who was at that time the president of Celebration
2000, a consulting group that specialized in turn-of-the-millennium events, delivered an
address on “Ten Global Trends in Religion.” One of ten global trends is “an increase of
women in pastoral roles”:
We have seen the emergence of women in pastoral roles, from 1% at the
turn of the century to more than 5% of all clergy worldwide. In the U.S.,
women comprise 10% of all clergy. And for every woman in the pastorate,
there are 30 others working in ministry roles, whether in religious
education or outreach. Although there is still resistance to women in
pastoral roles, the basic trend of women in church and pastoral leadership
continues to grow and appears irreversible. Some suggest the impact of
increasing numbers of women in the pastorate will bring more emphasis
on nurture and growth, with more holistic models of communities and
congregations.
Women are becoming a normative part of the clergy picture in the United Methodist
Church.
An increasing number of women are enrolling in theological schools according to
the Association of Theological Schools in the United States and Canada. In the fall 2003,
24,665 women enrolled in schools. They represented 34 percent of a total enrollment in
all degree programs of 71,784. In fall 2003, a total of 31,333 students in the Master of
Divinity (M.Div.) program—the program of study most typically leading to ordination—
of whom 9,691 or 31 percent were women.
The women M.Div. seminary enrollment of the United States and Canada in 1977
was 3,019; in 2003, twenty-six years later, the figure jumped 221 percent for a total of
9,691. In 1977, the men’s enrollment was 23,236 in M.Div. programs, and in 2003, the
men M.Div. students were 21,642, a loss of 6 percent (Association of Theological
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Schools). All of the numeric gain in enrollment in the M.Div. programs across the past
twenty-six years has been due to the increasing enrollment of women.
Figure 5.1 represents men and women student enrollment in M.Div. programs
from 1998 to 2003. It illustrates that much of the growth in the M.Div. category has come
from an increase in the number of women students, from 7,911 in 1998 to 9,691 in 2003.
The number of men M.Div. students also increased moderately, from 19,285 in 1998 to
21,642 in 2003; however, the percentage of men M.Div. students declined from 71
percent to 69 percent. Overall, women M.Div. students constituted 31 percent of all
M.Div. students up from 29 percent in 1998.
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Figure 5.1. Head count enrollment in M.Div. program by gender 1998-2003.

Rising tide of women as leaders of leaders in ministry is an example of the “fresh
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wind” of John 3:8 for the twenty-first century. The Church needs to recognize this fact.
No one knows exactly why God has chosen women to be leaders to do ministry and
transform it. No one knows exactly where God is leading these obedient women to
develop their full ministry potential. The fact, however, is that God has brought women
out of the ordinary sphere of action and lifted them up in church as leaders (Palmer 2).
Women who are born of the Spirit and called of the Spirit simply follow the Spirit
obediently because to obey is better than sacrifice (1 Sam. 15:22). For women to be in
ministry is a legitimate action of their spirituality. The work of the Spirit is unstoppable.
Alternative Norm: Team Ministry
The strongest passion in ministry the interviewees expressed was on peace and
justice (see Table 4.3, p. 90). Their wish for peace comes with the yearning for justice.
They were deeply impacted by social injustice in patriarchy (see Journey, p. 76).
Patriarchy values the hard over the soft, the tough over the tender; punishment,
vengeance, and vindictiveness over compassion, negotiation, and reconciliation. The hard
qualities are identified with power, success, and masculinity and exalted and the soft with
weakness, powerlessness, and femininity and denigrated.
Under patriarchy, men are shamed and considered weak if they exhibit soft
qualities associated with women. Calls for cooperation, negotiation, compassion, or
recognition of mutual interdependence are equated with womanly weakness. In the name
of toughness, the power holders deprive the poor of the means of life, the troubled and
the ill of treatment and care, the ordinary citizen of privacy and civil rights. Force,
punishment, and violence are patriarchy’s answer to conflicts and social problems.
Patriarchy is the brother of racism, which sets one group of people above another,
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dehumanizing and devaluing the other who is seen as deserving of punishment, fair game
for violence and annihilation.
Women who were oppressed by the norm of patriarchy presented an alternative
norm, the concept of team in society and ministry by focusing their passion on peace and
justice. Standing up for peace and justice as women is not to make a case for their special
victimhood but to represent a different vision of strength. Practicing the concept of team
in ministry is essential and biblical.
Moses, overburdened with the weight of his duties, was commanded by God to
appoint as assistants seventy of the elders of Israel. God’s words regarding their duties
are instructive: “They will help you carry the burden of the people so that you will not
have to carry it alone” (Num. 11:7). The ministry of Jesus with his disciples demonstrates
a master-servant approach to the team. Jesus formed his disciples into full-fledged
mission teams sent to carry out specific service together. In the mission of the twelve
(Mark 6:7) and of the seventy (or seventy-two, Luke 10:1 ff.), Jesus sent out teams of two
disciples each to preach the message of the kingdom and do miracles. The ministry of
Paul reveals Scripture’s fullest description of the use of team ministry (Acts 19:22; 2 Cor.
7:13-16).
Most, probably all, of the local churches in the New Testament era had a plurality
of leadership, whether those churches were Pauline (Acts 14:23; 20:17; 21:18: Phil. 1:1;
1 Tim. 5:17) or non-Pauline (Acts 13:1; Jas. 5:14). While the titles and roles of leaders in
various local settings may have differed, each local church recognized a definable group
of people as its leadership team (Banks 135). The use of teams from both Old and New
Testaments carry out ministry tasks is a biblical practice.
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Women-initiated and women-led ministries have a special energy and power
because of the alternative norm women provide in ministry. That power comes not from
excluding men but welcoming men in partnership in ministry actions because of the joy
and visionary potential that arise when women and men come together to defend the
values of life to accomplish God’s mission.
The Authority of Calling
The participants defined their spiritual authority as the authority related to their
calling, being with God, and practicing the character of God that is love, and the title
“pastor” (see Table 4.2, p. 90). The spiritual authority was more than the power that just
ran things. Spiritual authority was the system itself, the institution, and structure that
weaved life and ministry into an intricate fabric of spiritual authority and relationships.
The spiritual authority came to be in personal life, institutional life, and communal life of
the clergywomen after God’s own heart who had in their heart a deep and abiding passion
for God.
Personal Life
The spiritual authority in personal life started from the inner selves of the
clergywomen that was the foundation of life and ministry. The clear and articulated call
to ordained ministry identified who they were: children of God. They celebrated this
spiritual identity that pervaded every aspect of their existence, where the harmony
intended for the universe began to be experienced within themselves first, and then with
people around them.
Their identity in Christ brought them to be women of great strength of character
who were determined that people around them including themselves should live to their
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full potential. These women of God created a safe and spiritual environment for people
around them to enjoy God’s presence in love. They were supported by people around
them to extend their hospitable spiritual authority to the institutional and communal
churches. Their practical roles in personal life were mother, wife, and friend in which
they had mutual nurturing relationships with others. Their identity in Christ secured them
to embrace others while celebrating their womanhood in personal life.
Institutional Life
The spirituality in institutions, denomination and conference, was not always
benign. It was just as likely to be pathological. Institution was where the biblical
understanding of the spiritual authority surpassed in profundity to capture the vision of
God in a visible form. The spirituality of an institution was not just the sum total of all
that an institution was, but it was also the bearer of that institution’s divine vocation, the
mission of God.
Clergywomen’s spiritual authority in institutional life was evaluated into two
categories, affirming and sending. All interviewees agreed that the institution fully
affirmed their spiritual authority in the system through ordination. They believed that
they were fully accepted as spiritual leaders. They appreciated the institutional policy.
Nevertheless, they thought they were in a different spiritual leadership class from the
male pastors in the institution. The satisfactory level in practicing their spiritual authority
in institutional life was different (see Figure 4.2, p. 92).
Communal Life
The United Methodist Church was liberated from the patriarchal culture by
affirming the spiritual authority of women through the ordination of women in 1956 as an
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expression of God’s will and the order of creation desired by God. The sending of
clergywomen by the institutional church and accepting clergywomen by a communal
church, however, had been a challenge since then due to the preexisting culture in a
communal church. Patriarchy was named as a historically constructed church system by
which ruling class males had established themselves in a position of domination over
women. Therefore, accepting clergywomen as spiritual leaders in a communal church
meant rejecting the patriarchal culture that led to an alternative pattern of relationship
between its members based on a discipleship of equals and mutual empowerment.
All interviewees of this study shared similar ministry experience in breaking
through the patriarchal culture in a communal church. They began the ministry with low
and skeptical expectations in a communal church. They all needed to work harder than
other male colleagues to receive the similar level of empowerment from the communal
church. They had to prove their authentic spiritual authority to lead the communal
church. By being accepted as a leader they created an alternative norm in ministry stating
the gender difference should not be a consideration of the effectiveness of ministry. The
praxis of their authority was different from each other even though they were expected to
be the same kind of clergywomen to each other by the people in a communal church
regardless of their uniqueness as human beings. Clergywomen were the same species in
ministry based on the patriarchal culture.
The same boundary of their praxis, cooperativeness and inclusiveness, became the
catalysis for cultivating a new culture in the patriarchal culture of the communal church.
The interviewees, however, acknowledged that they themselves were influenced by the
patriarchal culture in their upbringing and doing ministry in a communal church. Of the
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ten interviewees, two took very seriously being called “pastor” in practicing their
spiritual authority in communal life even though clericalism was one of the products of
patriarchy.
Implications of the Study
This study provided a forum for clergywomen to share their experiences in telling
stories while seeking the relation between the theological dimension, expressed as an
understanding of spiritual authority in ministry and its praxis in three different areas:
inner self, institutional church, and communal church. An unexpected compelling energy
was experienced while interviewing clergywomen. They loved to tell the stories. I as a
person who compiled their story believed that they were waiting for the opportunities to
share their stories. They lived in the story, and their story lived in them. The need for
creating more opportunities for clergywomen to share their stories was felt.
Their praxis of an understanding of spiritual authority in ministry related to their
ecclesiology of understanding church as a community of liberation from patriarchy. They
acknowledged that they were brought up in a patriarchal culture at home and church
different from the Gen-X or millennium generation. They were brought up in the culture
that did not allow them to pursue the desire God had placed in their hearts freely because
of their womanhood. Therefore, they wrestled hard to liberate themselves from their
preconceived roles or identities in responding to God’s call to ordained ministry. Creating
a mentoring system in an institutional church for the upcoming women leaders would
ignite their calling early in their lives to respond to God’s calling to ordained ministry
without wasting any time on breaking through the cultural perception on women in
ministry. Coaching the rising young women leaders by the foremothers in ministry would
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minimize the reinvention of the same route the foremothers already paved for the
upcoming women leaders in ministry. Through the mentoring system, young ministers
can be empowered more effectively in ministry and life.
Institutional church was improved over the years in acknowledging God’s call of
women in ordained ministry and empowering clergywomen’s leadership. All interviews
appreciated the United Methodist Church system; however, in terms of empowerment
with the salary and benefits for clergymen and clergywomen, the institutional church
needed to be liberated more from patriarchal culture to provide fair empowerment for
clergywomen (see Table 2.2, p. 31).
For the study, no young adult clergywoman was recommended as a subject by
anyone or any group. No recommendation for young adult clergywomen can be
interpreted as ageism in the institutional church or in the clergy network within the
United Methodist Church, or the institutional church was passive about bringing up the
young leaders for the church. One of the implications of this study was to equip the
young leaders through acknowledging their calling in ministry by sharing ministry with
them in practice and empowering their leadership by creating a systematic mentoring
program and offering educational opportunities.
Communal churches were woven around a markedly social-functional thread,
dealing less with the strictly theological aspects of the ministry than with their functions
within historical social systems. Due to the less theological Christian education in
communal churches, the culture in the society overpowered the theological way of being
“church.” The Christian Church from the beginning was understood as a community of
liberation from slavery and oppression, drawing on the ancient theme of Israel as an
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exodus community from slavery in Egypt and journeying to enter into the promised land.
The Christian Church in the twenty-first century needed to reclaim its essence of being
church in society by liberating itself from the culture bound through the appropriate
theological Christian education.14 While trying to make the church in the twenty-first
century be relevant to the culture, theological Christian education was needed in
communal churches.
For this implication, the pastors, both clergymen and clergywomen, need required
continuing theological education first. Also, the lay leaders of the church needed to be
equipped in their leadership theologically. Through the theological leadership by clergy
and lay leaders, the whole communal church can be a church theologically that embraces
God’s chosen leaders of leaders for the church and empower them regardless of gender,
age, or national origin.
Limitation of the Study
This study could have been strengthened by more in-depth interviews of
clergywomen from the diverse group of age and marital status. Unfortunately all
recommended clergywomen for the study did not reflect the diverse group of age and
marital status. Since one of the beauties of the California-Pacific Annual Conference of
the United Methodist Church is multiculturalism, interviewing ethnic clergywomen by
focusing on their birth place and the place they grew up might enhance this study. This
study does not carry the voice of 1.5 generation or second generation immigrant
clergywomen.

14

The appropriate theological Christian education means to contextualize the Scripture to
communicate the gospel in word and deed and to establish the church in ways that make sense to people
within their local cultural context, presenting Christianity in such a way that meets people’s deepest needs
and penetrates their worldview, thus allowing them to follow Christ and remain within their own culture.
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Suggestions and Recommendations
The suggestions and recommendations for further studies include the stories of
young adult clergywomen and the voices of 1.5 generation and/or second generation
immigrant clergywomen. While working on the study, I, a 1.5 Korean-American
clergywoman, felt left out of the study. I related to the stories of the interviewees, but my
unique experience was not included.
As a 1.5 Korean in America, I experienced the “emigration-immigration
transition,” especially in the area of identity. As the years went by, however, I gradually
assimilated into the American culture. I have built a “Ko-merican” identity in me in
America. Because of my parents’ immigration to the United States, I dealt with the
transition from my teenage years to adulthood at the same time I was going through a
cultural transition.
No matter how long I have lived in the United States and how much higher
education I have received in America, I have been expected to be a “full” Korean who
knows all about Korean culture in ministry. Whenever I was appointed to a cross-cultural
ministry setting, I was always expected to be a “full” Korean first. When I made a
mistake in using English, it was treated as a language barrier instead of a “pure” mistake.
When I did not enjoy certain things other Caucasian friends enjoyed, it was seen as a
cultural barrier. When I was asked to be a leader at the national or conference or district
level of ministry, I was seen as receiving a “token” gift according to the inclusiveness
policy15 instead of appreciating my ability or capability or leadership in ministry. Since I

15

The inclusiveness policy is the policy in the California-Pacific Annual Conference of the United
Methodist Church that the Conference Nominating Committee and the Districts implement ethnic
inclusiveness and balance among clergy, laymen, and laywomen on all Conference and District
organizations. To that end, the conference nominating committee and the districts seek to provide
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am a young adult, ethnic clergywoman, at once in ministry I often deal with triple
challenges: ageism, racism, and sexism.
Nevertheless, unlike my experience, the interviewees were less or no interested in
the issues related to race and age, but gender was their focus. I am not sure if the
difference was due to their age or generation or the unique culture in California. Due to
this ambiguity or curiosity, studies that include the stories of young adult clergywomen
from diverse ethnic backgrounds and examine the possible relationship between their
understanding of spiritual authority and their practice of ministry leadership would be
welcome to assist clergy and laity to acknowledge the leadership of woman for the
present-future ministry. The restoration of women of all ages and all ethnic backgrounds
to their full humanity in partnership with men in ministry is integral to the coming of
God’s domination-free order.
Remarks
The controversy over women’s ordination in the last half of the twentieth century
has occasioned interesting questions having to do with women’s roles, female character,
sexuality, and the gender of God. The formal processes by which contemporary women
have been accepted as religious leaders have been fraught with social and religious
controversy; the voting has been close and the debates bitter. Intense conflicts over
women’s roles, femininity, and sexuality have divided conventions, councils, and
congregations so deeply that schisms have sometimes seemed inevitable. The crisis
precipitated by the ordination of women has religious and social ramifications.
membership for each conference or district organization consisting of one-third clergy, one-third laymen,
and one-third laywomen. One-third of the entire representation should be composed of ethnic minorities,
youth, and young adults according to the inclusiveness policy. Further, the membership of each conference
organization should be equitably drawn from the districts. These recommendations shall also apply to the
membership of executive committees of conference organizations.
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The United Methodist Church’s decision to grant full clergy rights to women
through ordination in 1956 supported the hopes of those who wished to see the wholeness
in Christ. The vision for wholeness can be gathered up in the Hebrew word shalom, the
full-bodied concept that resonates with wholeness, unity, and balance. Gathering in peace
means a harmonious, caring community with God at its center as the prime sustainer and
most glorious inhabitant. By acknowledging spiritual authority given to women, I pray
that God’s ministry will be more full of shalom through corporate simplicity in living life
together as God’s family.
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APPENDIX A
Contact Record
Name of the Participant:
Ethnic Group:
Name of the person who recommended:
Date the participant is recommended:
Assigned Ministry:
Contact Information: (Home Phone)

(Office)

(Cell)

(Email)

(Address)

~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.~.

1. Initial Contact Date:
2. Covenant Letter: (Sending Date)
3. In-Depth Interview:

(Receiving Date)

(When)

(Duration)

(Where)
Comments

4. Recorded document of the story for the final approval for interpretation/analysis
Communication Method: E-mail
(Date to share)

U. S. mail

Meet in person

(Date to receive feedback)
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5. Interpretation/analysis of the recorded document
Communication Method: E-mail
(Date to share)

U. S. mail

Meet in person

(Date to receive feedback)

Comments

6. Share chapters 4 and 5 of the dissertation with the participant
Communication Method: E-mail
(Date to share)
Comments

7. Documentary Booklet:

U. S. mail

Meet in person

(Date to receive feedback)
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APPENDIX B
Initial Contact Strategy

Initial Contact through Phone or E-mail
1. GREET
Hello! My name is Sunny Pak, one of clergywomen in the CaliforniaPacific Annual Conference. (Referrer’s name), the chair of (name of the
ethnic group) has recommended me to contact you for my doctoral study
at Asbury Theological Seminary on CLERGYWOMEN WITH
SPIRITUAL AUTHORITY.
2.

ASK ABOUT THE APPROPRIATE TIME
Do you have ten to fifteen minutes to talk with me over the phone right
now?
Keep carrying the conversation within a time frame if the person
says yes; if not, ask when is the best time for them to receive a call
from me for the study.

Qualifying the potential participant means ascertaining that the potential participant
meets the criteria of the study. To qualify prospects is important for the good stewardship
on time, energy, and expense.
3.

STATE THE PURPOSE OF THE CONTACT
I am calling you to find out whether you are willing to participate in my
study on CLERGYWOMEN WITH SPIRITUAL AUTHORITY through
the in-depth personal interview or not.
(Referrer’s name) told me that you are one of the best qualifying persons
for my study.

4.

GENERAL INFORMATION ABOUT THE STUDY
Purpose of the study: The purpose of my study is to examine the possible
relationship between the clergywomen’s understanding of their spiritual
authority and their practice of ministry leadership within the United
Methodist Church. The study is to explore how their understanding of
spiritual authority contributes the ways they exercise their authority in
ministry leadership.
Subjects of the study: Twelve chosen clergywomen in the CaliforniaPacific Annual Conference are participating in the study. All of them are
highly recommended for their leadership in ministry. You are one of the
best in the conference.
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Method of the study: This study is an explorative study in the descriptive
mode. It explores your understanding of spiritual authority and its practice
in ministry through an intensive, one-on-one, in-depth interview.
5.

BENEFITS AND RESPONSIBILITIES
Benefits for the participants:
(1) You will glorify God by testifying how God has worked through
you to accomplish the mission of God.
(2) You will mentor many clergywomen who will read your story.
(3) Your story will be dedicated to the 50th anniversary of women’s
ordination in the United Methodist Church through my study in
2006.
(4) You will receive a documentary booklet of your journey in
ministry at the end of the study.
Responsibilities for the participants:
(1) Share your story and opinion honestly and openly
(2) Provide the following information in writing
a. Resumé and/or biography
b. Calling story
c. A brief ministry journey
d. A calling statement within a sentence
(3) Time requirement
a. Prayer for the study
b. 3-4 hours for the one-time, face-to-face, in-depth
interview
c. Time for the additional interview if necessary

6.

ASK THE FIRST QUESTION
Would you be willing to participate in the study?
Move on to the next if the answer is yes; if not, ask the person to
recommend another person in place of her.

Closing the Initial Contact
7. TELL WHAT TO EXPECT
You will receive a covenant letter with all the information I gave you over
the phone today. When you receive it, please sign the letter and mail it
back to me. I will make a copy of the original letter and mail you the copy.
Prepare to provide (1) resumé and/or biography, (2) calling story, (3) a
brief ministry journey, and (4) a calling statement within a sentence as
soon as possible. You may email me those at sunwook@sbcglobal.net or
mail to me at 7838 Jutland Ave., Northridge, CA 91325.
You can reach me at any time at 818-802-5577 if you have any questions.
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8.

CLOSING REMARK
I thank God for connecting me with you for this awesome journey through
my study. I am excited about our journey together. Thank you for your
willingness to share your ministry with me. Thanks.
I look forward to learning from you. Thanks again. Good-bye.
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APPENDIX C
Cover Letter for the Covenant [if necessary]
Rev. Sunny Pak
7838 Jutland Ave.
Northridge, CA 91325
[Mailing Date]
[Name of the recipient]
[Postal mailing address]
RE: Follow-up on the telephone conversation on [initial contact date]
Dear Rev. [Last name of the recipient]:
I am working on a dissertation project for a Doctor of Ministry degree from Asbury
Theological Seminary. My thesis is “Clergywomen with Spiritual Authority.” The first
three chapters of the dissertation have been completed and approved by my faculty
committee. Most of the literature research for the study is complete. Now, I am collecting
living data from a godly woman like you based on the initial verbal agreement to
participate in the study
Here is what you can do:
1.

Read the enclosed Covenant.

2.

Sign and return the Covenant to me. A stamped return envelop [sic] is
enclosed. You will receive a copy of the signed Covenant later.

3.

Provide the following information in writing as soon as possible. I will contact
you for setting up the interview date and time after receiving all information
that will be used for creating the relevant interview questionnaire for your
unique journey in ministry.
a. Resumé and/or biography
b. Calling story
c. A brief ministry journey
d. A calling statement within a sentence

Thank you for your participation.
Faithfully,

Sunny Pak
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APPENDIX D
The Covenant

PARTICIPANT: [Name of the participant]
I agree to participate in the doctoral study of Sunny Pak on Clergywomen with Spiritual
Authority. As “PARTICIPANT” I will…
1. Share my story and opinion honestly and openly.
2. Provide the following information in writing as soon as possible.
a. Resumé and/or biography
b. Calling story
c. A brief ministry journey
d. A calling statement within a sentence
3. Be available to share
a. Prayer for the study
b. 3-4 hours for the one-time, face-to-face, in-depth interview
c. Time for the additional interview if necessary
4. Be willing to share additional information if necessary
5. Review the recorded document of my story before giving final approval for
interpretation
6. Cooperate with the researcher during the time of study.

Signature of Participant
[Name of the participant]

Date

RESEARCHER: Sunny Pak
To facilitate our work together I will…
1. Dedicate the story of participant to the 50th anniversary of women’s
ordination in the United Methodist Church through my study in 2006.
2. Provide a documentary booklet of the story at the end of the study.
3. Pray for God’s ministry under the leadership of participant.

Signature of Researcher
Rev. Sunny Pak

Date
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APPENDIX E
Six Action Steps in Conducting the Interview
Steps in Conducting the Interview
1.

ESTABLISH RAPPORT: Introduce yourself. Be polite, friendly, but also
professional. Establishing good rapport will help the interview along. Casual chitchat (about the weather, etc.) at the very beginning of the session is usually O.K.

2.

DESCRIBE THE PROJECT: Tell the person who you are, what requirements the
project fulfills for you, what professor is working with you on the project, why you
are interested in this project, etc. Tell the person what your project is about, what the
interview entails, and the purpose of the interview for your project. Ask the person if
it is O.K. to tape record the interview. If he or she says no, just drop the topic.
* Some components of steps 1 & 2 may occur over the phone when you make the
initial contact to ask people to participate, but repeat these steps again (especially
#2) when you meet with them in person.

3.

OBTAIN INFORMED CONSENT: To stick to the ethical standards for the
research, you should obtain informed consent from the person. A written consent
form will contain the types of information you described in #2 above. Be sure the
form clarifies what the interview entails and how the information from it will be
used in your project. Be sure it informs the person that you would like to tape record
the session. Be sure it informs the person that you might be quoting them in your
paper.
* It should be noted that ethical standards do not require that informed consent be
written. Many researchers in the past have simply relied on a verbal consent. Be
sensitive how your interviewees will react to written consent. To make sure the
interviewee understands the project, it is often best that they see the information
about the project in written form. It is usually best to have written consent.

4.

GO AHEAD WITH THE INTERVIEW: The goal is to get the people to express
their ideas about particular issues. Everyone is different and everyone reacts to an
interview differently. As the interviewer, your learning how to deal with these
differences is an ART. You will be trying to help the interviewees to (1) open up
and express their ideas, (2) express their ideas CLEARLY, (3) explain and elaborate
on their ideas, (4) focus on the issues at hand rather than wander to unrelated topics.
Basic techniques and statements that can help interviewees open up and clearly
express their ideas:
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Clarification: Getting the person to explain himself or herself clearly.
“Could you tell me more about the part about xxx”
“I’m not sure I understood the part about xxx—could you explain that some more?”
Reflection: Reflecting back something important the person just said in order to get
him or her to expand on that idea.
“So you believe that depression is hereditary.”
“Then you do disagree with Dr. Smith.”
Encouragement: Encouraging them to pursue a line of thought.
“The part about xxx is interesting. Could you say more about that?”
“I find that fascinating! Tell me more.”
Comment: Injecting your own idea or feeling to stimulate the person into saying
more.
“I always thought that ...”
“That part about xxx scares me.”
“If I were in that situation, I would ...”
Spur: Saying something to tease, spur, or challenge the person (in a friendly way) to
say more.
“But isn’t it true that ...?”
“But some people would say that ...”
“Do you honestly believe that?”
Summary: Try to summarize the person’s ideas to see if you really understood what
he or she was saying.
“So what you are saying is ...”
“So your major point is that ...”
“Let me see if I can summarize what you’ve said...”

5.

ENDING THE INTERVIEW: Be sensitive to the person’s schedule and time limits.
Try to “wind down” rather than end abruptly. See if you can summarize their major
points. Ask them again if they have any questions about the project. Let them know
how to contact you if they need to. Thank them for their help.

6.

TAKE NOTES: Always sit down immediately after an interview and jot down your
impressions of the interview—things that the tape recorder could not pick up. These
notes will help you remember and explore the “process” of the interview.

Source: Rider University.
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APPENDIX F
Interview
Instrumentation for the research is designed in a semi-structured interview protocol.
Every interview file will be comprised of:
1. Contact Record
2. The written communication (the Initial Contact, the Covenant)
3. The taped recorded conversation(s) if there was one
4. The transcribed interview
5. The written documentation(s) that was provided by the interviewee
For face-to-face interviews:
1. More open-ended and autobiographical interview techniques
2. A list of interview questions to serve as broad guidelines
3. Combine semi-structured and open-ended interview techniques
For telephone and/or e-mail interviews:
1. More formatted and formal interview techniques
2. Closely follow the list of interview questions within the (limited) time

A List of Interview Questions
Grand Tour Questions for the Interview
1. Would you please share your calling story?
2. What is your calling statement within a sentence?
3. How do you practice and nurture your call in relation to yourself, institutional
church, and communal church?
General Questions:
1. Please, share with me why you entered ministry. (or) Describe the type of
ministry you want or feel called to do.
2. Does the type of appointment you have now provide you the opportunity to do
that ministry? (If yes, how so?) (If not, what needs to change, in order that you
can do that ministry?)
3. Have your vision of ministry and appointments been matched? (If yes or no,
how so?)
4. What experiences (personal, interpersonal, communal, educational, etc.) best
prepared you for ministry (in a local church)?
5. How do you nurture your spirituality? (at home, in institutional/communal
church)
6. How do you define “spiritual authority”?
7. How do you feel about getting some empowerment or support of your
leadership?
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8. Have you experienced support as a woman in ministry? (If yes, from
whom/where and at what circumstances? Have you had to seek it out or
receive it without asking? Have you wanted more or less than you have
received?)
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